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COMPILER'S PREFACE 



THE object bf ^is^mall book is 
clear conception of the theory as well as the 
practice of spiritual life, to seekers both in 
the East and the West. The selections in- 
cluded in it are only representative of their 
type ; they are by no means exhaustive, 
Most of them have been taken from the 
Upanishads and the Bhagavad Gita, but the 
chapters on Kthical Culture and Monistic 
Meditations contain passages from other 
sources as well. 

The paramount need of ethical culture has 
been stressed by means of selections from 
different Sanskrit scriptures ;(for true divine 
life always means ' ethics in the beginning, 
ethics in the middle, and ethics in the end '. 
Monistic meditations are not easily available 
to those who would like to have them for 
their constant use. In order to remove 



IV 

this want, a fairly representative collection 
of those has been given here. 

The quotations, arranged as they are 
under different heads, deal with the funda- 
mental problems of spiritual life. Transcend- 
ing the narrow bounds of creeds, religions 
and countries, they set forth in the language 
of the soul, the ways and means of spiritual 
evolution and unfoldment that are of uni- 
versal application. Universally true as they 
are in spirit, may they prove helpful to 
many a sincere seeker after Truth ! 

The Introduction will, it is trusted, bring 
home to the intelligent reader, the necessity 
of taking a synthetic standpoint in the study 
of spiritual life. 

The idea of this collection existed in the 
mind of fhe compiler even in India. But 
it could take shape only in the course of 
his Vedanta work, first at Wiesbaden in 
Germany, and later on, at St. Moritz in the 
charming valley of the Engadin lying in the 
heart of the Alps in Switzerland. 



The compiler wishes to express his sincere 
thanks to all those from whom he has 
received help in some form or other, 
particularly to Mr. W. H. Koch and Mrs. 
M. Konz who typed the manuscripts with 
great care and devotion. 
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INTRODUCTION 

SPIRITUAL AWAKENING 

THE phenomenon of spiritual awakening is 
witnessed in all the great religions of the 
world. ^In the course of man's higher evolu- 
tion, there arises in him a new yearning, 
which may properly be called the hunger 
of the soul.^ Because of this new urge, the 
aspirant is not satisfied with the finite and 
fleeting pleasures of life, physical and men- 
tal, but longs for the Eternal and the Infinite, 
which alone can bring nourishment and 
peace to his hungry soul. We notice this 
fact in some form or other in the Hindu 
Seer, in the Buddhist Initiate, in the Chris- 
tian Mystic as well as in the Muslim Sufi. 
All of them lose the charm for material 
pleasures and even intellectual enjoyments, 
and with their entire being hanker after 
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perfection and freedom, although the paths 
of spiritual discipline they follow may be 
different in many respects. 

Whether the first spiritual change or ' con- 
version ', as it is called, is brought about 
all of a sudden, or by a slow process going 
on in the soul of the aspirant, unknown 
and unnoticed, there comes to him always 
a new outlook, which was very charac- 
teristically expressed in terms of theism 
by a great Indian devotee of ancient days, 
" Lord, may I think of Thee with that 
strong love which the ignorant cherish for 
the things of the world, and may that love 
never cease to abide in my heart." 

In studying the psychology of the spiritual 
seeker, we find in him not only a new 
attitude towards the wofld but also a new 
outlook on his own self. ^The worldly-mind- 
ed identify themselves with the body and 
care only for the enjoyments of the world. 
The spiritual aspirant, on the other hand, 
comes to regard himself as a soul a spiritual 
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entity dwelling in the body but different 
from itf whatever his conception of it may 
be at the beginning, and he earnestly wants 
to come in touch with the Oversoul or the 
divine Principle, the God of the devotee, 
who, as Sri Ramakrishna realised, is only 
one but is attainable through many paths 
of spiritual culture. 

THE CONSCIOUSNESS OF THE 
ETERNAL SELF 

The belief in the indestructible and eter- 
nal nature of the Self is a most vital point in 
spiritual life and practice. Empirical scien- 
ces, busy with the material aspects of things, 
are not sufficient to explain life as such. 
The living body is, no doubt, a combination 
of cells as biology tells us ; but the principle 
of life that animates it is something different 
from the dead matter through which it 
manifests itself. As Sir Oliver Lodge has 
expressed very clearly, "The behaviour of 
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a ship firing shot and shell is explicable 
in terms of energy ; but the discrimination 
which it exercises between friend and foe 
is not so explicable. The vagaries of a 
fire or a cyclone could be predicted by Lap- 
lace's calculator, given the initial positions, 
velocities and the law of acceleration of the 
molecules, but no mathematician could 
calculate the orbit of a common house-fly. 
Life introduces something incalculable and 
purposeful amid the laws of physics ; thus 
it distinctly supplements those laws, though 
it leaves them otherwise precisely as they 
were and obeys them all." 

There are biologists who go so far as 
to declare that the brain secretes thought 
just as the liver secretes bile. Thus, accord- 
ing to them, mind is a product of matter. 
But it should not be forgotten that the con- 
ception of matter is undergoing a revolution- 
ary change in the thoughts of some of the 
first class men of science today. As the 
distinguished physicist and astronomer, Sir 
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James Jeans, clearly acknowledges, "The 
universe begins to look more like a great 
thought than a great machine. . . . Mind no 
longer appears as an accidental intruder in the 
realm of matter. We are beginning to suspect 
that we ought rather to hail it as the creator 
and governor of the realm ot matter. Not, 
of course, our individual minds, but the 
Mind in which the atoms, out of which 
our individual minds have grown, exist as 
thoughts/' 

To the materially-minded, the body and 
the world of matter are realities of the first 
order. And whatever is taken to be real 
for the time being, draws out the whole soul 
of man his thoughts, his feelings as well as 
his will. But when the new factor of spirit- 
ual consciousness begins to exert its in- 
fluence upon the seeker after Truth, he 
comes to doubt the ultimate reality of his 
body and the world of matter and mind, 
nay, he instinctively comes to regard his 
Self and the Divine to be more real than 
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the former. Consequently he begins to react 
in altogether a new way, and his entire life 
and thought undergo a transformation. 

This is pointed out in the Bhagavad Gita : 
" The Self is never born, nor does It die. 
It is not that not having been, It comes into 
being. It is unborn, eternal, changeless, 
ever Itself. It is not killed when the body 
is killed" (II, 20). So the man of Self- 
realisation gets rid of the fear of death ; for 
having attained to the knowledge of the true 
Self, he has become immortal. Even the 
sincere believer in the eternal nature of the 
Self should be free from fear. So the 
Bhagavad Gita says again : " This, the 
Indweller^in^th^^^es^of^ all, is ever indej;- 
tructible. Therefore ^^ou_^ug^e^jiot^_to 

mourn for any creature " (II, 30). The 

same book further says that the aspirant 
who is steady in the ideal and in the path 
leading to its realisation should perform his 
duty, giving up attachment and remaining 
indifferent to success or failure (II, 48). 
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Taking refuge in the Lord who dwells in 
his heart, he should follow the divine path 
and approach the ideal more and more. 

What is the Self? What again is God? 
To the theist, God is the indwelling Spirit, 
the Self of his self. To the monist, God 
is his true Self itself, as distinct from the 
false self which he takes to be real before the 
dawn of the highest spiritual knowledge. 
In trying to realise his real nature, he finds 
that what he has been calling his own 
self is only a shadow of Reality, that his 
so-called personality is but a reflection of 
the eternal Principle. He gains perfection 
in his ideal when he becomes one with 
It. Speaking on this point, Sri Rama- 
krishna observes : " Know yourself and you 
shall then Jcnow jGxxL What is my ego ? 
Is it my hand or foot or flesh or blood 
or any other part of my body ? Reflect well, 
and you will know that there is no such 
thing as ' I '. The more you peel an onion, 
the more vou iTnd it to be all skin ; vou 
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cannot get any kernel at all. So when you 
analyse the ego, it vanishes into nothingness. 
What is ultimately left behind is the Atman 
(Self) the pure Chit (absolute Conscious- 
ness). God appears when the ego dies." f 

'GOD, SOUL AND THE UNIVERSE 

The three topics the soul, God and the 
universe are the most fundamental in all 
religions and philosophies. The intelligent 
spiritual aspirant wants to form a clear con- 
ception not only of his own soul but also 
of the relation of God to the soul on the one 
hand, and of God and soul to the universe on 
the other. He w r ants to find the right solution 
for the enigma of life. So it was but natural 
that in ancient India the seekers after Truth, 
perplexed by the mysteries of existence, asked 
the questions : " What is the cause of the 
universe ? Whence are we born ? Why do we 
live ? Where is our final rest ? Under whose 
command are we subject to happiness and 
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misery ? " (Svetasvatara Upanishad, 1, 1). 
They pondered deeply over the riddle of the 
universe and tried to find explanations about 
it with the help of the intellect and reason. 
They took up for consideration the various 
entities time, 'chance, matter, energy and 
so on that might prove to be the ultimate 
cause of things, but finally rejected them all 
as unsatisfactory. They realised that the 
final explanation cannot be had on the plane 
of the intellect. So with a view to arrive at 
true knowledge by means of intuition or 
direct experience, they dived deep into the 
inner regions of their mind, and through the 
process of meditation realised that everything 
has its origin in an eternal self-conscious 
Power, called God or Self in religion and 
philosophy. 

This idea is graphically expressed in 
another Upanishad, the Mundaka, which 
runs : " As the spider produces the thread 
and absorbs it into itself again, as herbs 
grow on the earth, as hairs come out 
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sponataneously from man, so does creation 
spring forth from the Imperishable " (I, 1,7). 

The worlds of both the living and the 
non-living have their origin in the one great 
Cause. " As from a blazing fire there shoot 
out thousands of sparks of tHe same appear- 
ance, so do the various beings originate from 
the Imperishable, and into It they go back. 
From the Imperishable are also born vital 
energy, the mind, the senses, ether, air, fire, 
water and the earth " (Mundaka Up. I, 3, 1). 

It may be that some schools of Hindu 
thought regard the individual self as atomic 
in its true nature while others conceive it as 
infinite, but all hold that it represents a pure, 
conscious and spiritual existence different 
from mind, senses and body, which form its 
instruments of knowledge and action. Again, 
the Hindu thinkers do not consider the Self 
or Atman to be really a created being. 
According to some, it is eternally existent 
as an atomic consciousness ; according to 
others it is finite only in the state of 
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ignorance, whereas in reality it is infinite 
Consciousness itself. The texts that speak of 
its origin, according to this latter view, are to 
be interpreted only as implying its expression 
or manifestation in the world of mind and 
matter. This Self dwells equally in men as 
well as in other beings ; the only difference 
is that animals and other creatures are in a 
lower stage of growth. All will manifest 
their potential Divinity and attain perfection 
in course of time. 

THE ETERNAL LAW OF KARMA 
OR CAUSATION 

The laws of Karma and reincarnation are 
inseparably connected with the soul's state 
of bondage when it is associated with mind 
and matter. The term * Karma ' means 
both work and its result, manifest or un- 
manifest. The doctrine has nothing to do 
with fatalism or inactivity. Rightly under- 
stood, it means that each act done must bear 
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its fruit, good or bad, according to its nature. 
Karma has its objective result and also its 
reaction on the mind of the doer. Believing 
in this cosmic law, the Hindu holds that his 
present state is the result of his past actions, 
physical and mental, and that his future is 
going to be moulded by his present strivings. 
As such, the law of Karma is the greatest 
incentive to self-effort. It does not make 
man subject to the fiat of a whimsical God, 
but urges him to be the architect of his own 
fate and invests him with the full responsi- 
bility for his actions. It asks him to re- 
concile himself to his present lot, without 
unnecessarily worrying himself with affairs 
over which his control is limited or nil. It 
inspires him at the same time to put forth 
fresh efforts for improving his future as much 
as possible. Whatever might be the mis- 
taken notions about it among those who take 
shelter in a doctrine of parasitic salvation, 
avoiding moral and spiritual struggles, Karma 
in its true import includes both destiny and 
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self-effort, and of these the latter is the more 
important factor in life. Says one of the 
Hindu scriptures : " Know that destiny is 
the result of one's own action acquired in 
another bodily existence. Hence the wise 
man calls one's effort superior. So even 
adverse destiny is vanquished by the heroic 
efforts of people exerting themselves in aus- 
picious actions " (Matsya Purana). 

THE DOCTRINE OF REBIRTH 

The doctrine of rebirth is based directly 
on the law of Karma. It presupposes the 
belief in the imperishable Self or Atman and 
in the potential Divinity of man, nay, of all 
beings, and also in the law of evolution 
through which the soul has to pass in 
its march towards perfection. The Hindu 
teachers do not believe in the creation of a 
new soul along with the body. They believe, 
on the other hand, not only in the soul's 
future life but also in its pre-existence. 
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* 

According to them, the habits and tendencies 
with which the soul is born, are due to its 
actions in previous lives. And until the 
dawn of the highest knowledge, which puts 
an end to ignorance the root-cause of man's 
attachment to his body and false personality 
as well as to the world of senses and en- 
joyment the soul undergoes repeated births 
in order to gain fresh experience and grows 
wise through them. In the words of the 
Bhagavad Gita, " Even as a man casts off 
worn out clothes and puts on others that are 
new, so does the embodied being cast off worn 
out bodies and enter into others that are new " 
(II, 22). Neither the doctrine of a single birth, 
nor the theory of hereditary transmission, can 
satisfactorily explain the life of the soul with 
its inborn temperament and idiosyncrasies. 
V Every embodied being has a twofold an- 
cestry, material and spiritual. He gets his^ 
physical body from his parents; but as a 
soul distinct from the body, he is in a sense 
his own ancestor, although from a larger 
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point of view he derives his being from 
God and therefore * cometh from afar '. He 
is born with ideas which are ' more ancient 
than this corporeal birth '. " Some are 
says Swami Vivekananda, 



" enjoy perfect health, witji^autiful body. 
mental vigour and all wants sjuppliedL Others 
are born jrniserable, some^are without_hands 
or feet, others again are idiots, and only 
drag on a wretched existence. . . . Why 
should a man be miserable even here in 
the reign of a just and merciful God. . . . 
There must have been causes, then, before 
his birth, to make a man miserable or 
happy, and those were his past actions . . * 
All our knowledge, whether we call it percep- 
tion, or reason, or instinct, must come 
through that one channel called experience, 
and all that we now call instinct is the 
result of past experience degenerated into 
instinct, and that instinct regenerates into 
reason again. So on through-out the 
universe, and upon this has been built 
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one of the chief arguments for reincarna- 
tion, in India. The recurring experiences 
of various fears, in course of time, produce 
this clinging to life. That is why the child 
is instinctively afraid, because the past experi- 
ence of fear is there in it." 

Is the soul eternally bound by the 
trammels of Karma and re-birth ? Is there 
no possible escape from them at any time ? 
There is, replies the Hindu scriptures. Regu- 
lated self-effort, including ethical culture, per- 
formance of duty, worship, prayer and medi- 
tation, prepare man for the highest know- 
ledge and devotion. These reveal to him 
his true nature as well as that of the 
divine Reality. To quote the words of 
the Upanishads on this point, " The knots 
of the heart are broken, all doubts are cut 
asunder, and Karma and its effects cease 
to exist when the Self is realised " (Mundaka, 

II, 2, 9). Sri Krishna puts the same idea in 

i \ 

a different language" when He declares in the 
Bhagavad Gita : " Reaching the highest 



INTRODUCTION 17 

perfection and having attained Me the 
Divine the great-souled ones are no more 
subject to re-birth, painful and ephemeral. All 
the world is subject to return, but after attain- 
ing Me, there is no re-birth " (VIII, 15, 16). 
Thus in the Hindu conception of life and 
salvation there is scope for both personal 
striving and divine grace. Although the 
doctrine of re-birth forms an important part 
of the Hindu religious teaching, it has to 
be remembered that the ideal set before 
the aspirant is to strive his best for the attain- 
ment of the highest goal even in this .very 
life. 

Observes Swami Vivekananda : " Religion 
is not in books, nor in theories, nor in 
dogmas, nor in talking, not even in reasoning. 
It is being and becoming . . . Man must 
realise God, feel God, talk to God. That is 
religion. There is such a thing as realisation 
even in this life, and it is open to everyone, 
and religion begins with the opening of 
this faculty, if I may call it so." 
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GOD AND THE WORLD 

According to Vedanta, the highest expres- 
sion of spiritual knowledge in Hindu culture, 
there are three points of view from which 
God's relationship with the world can be 
discussed. In dualism God is personal and 
extra-cosmic, and the universe, like a machine 
or a pot, made out of self-existent mate- 
rials called atoms. This may be called the 
theory of atomic agglomeration. In what 
is known as qualified non-dualism, God is 
personal-impersonal and immanent in Nature. 
Here, therefore, the universe is looked upon 
as an Organism. It is real and passes through 
gross and subtle states in a cyclic order. 
This is the theory of evolution and invo- 
lution. In the third point of view known 
as non-dualism or monism, the Divine who 
is really impersonal and transcendent appears 
S the universe through the power of Maya 
or delusive and creative ignorance, which, 
with its limitations of time, space and 
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causation, forms, as it were, the matrix of 
matter and mind. This appearance is taken 
to be real, as long as the soul is in ignorance,, 
but it is realised to be unreal with the dawn 
of true knowledge, which reveals the nature 
of Reality. 

None of these theories advocates the idea of 
creation out of nothing. In the first two, 
the cause of gross matter is subtle matter, 
and destruction is not annihilation but only 
going back to the cause. Through ignorance 
men take the world to be a reality of the 
first order. With the dawn of higher know- 
ledge, the world is found to be a reality of a 
lesser order, dependent on the Divine who 
alone is reality of the first order. According 
to the monist, Brahman or Reality appears 
as the universe. So even here there is no 
question of creation out of nothing, as the 
substratum is always present even when it 
is not recognised. The Power that is the cause 
of this appearance, and the appearance 
itself, are not illusions but empirical realities 
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to the ordinary man. They do not, however, 
possess absolute reality, as they disappear 
when the highest spiritual consciousness is 
attained at the dawn of supreme knowledge. 
So Maya, as Swami Vivekananda puts 
it, is not illusion but a statement of fact. 
Its nature is beyond human comprehension. 
Why and how does it produce a world so 
full of contradictions of good and evil, 
happiness and misery, life and death ? And 
why and how again does it melt away with 
all its manifestations at the dawn of true 
knowledge ? None has been able to answer 
these questions and solve the mystery. But 
to the illumined soul there comes a time 
when this contradictory phenomenon of the 
world ceases to be, when even the question 
of its existence or non-existence does not 
arise at all. As Sankaracharya observes : 
" Maya is neither absolutely existent nor 
non-existent, nor does it partake of both 
characters . . . She is most wonderful, and 
her nature cannot be defined. She can be 
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destroyed by the realisation of pure Brahman,, 
the one without a second, just as the false 
perception of a snake for a rope is removed 
by the discrimination of the rope." 

Thus although we cannot know the nature 
of this illusive Maya, we can, however, 
transcend it. And beyond it, says Swami 
Vivekananda, 

There is but One The Free the Know- 

er, Self ! 

Without a name, without a form or stain. 
In Him is Maya, dreaming all this dream. 
The Witness, He appears as Nature, 

soul. 

THE IDEAL OF DIVINE REALISATION 

4 

In Hinduism religion and philosophy 
have been inseparable and even almost syn- 
onymous. The common aim of both being 
the intuitive vision of Truth, they fulfil 
each other. As Prof. Max Muller has very 
truly observed, the two have worked together 
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harmoniously in India alone, where religion 
derives its breadth of vision from philosophy, 
and philosophy its spirituality from religion. 
Religion is the practical form of philosophy, 
and philosophy the rational form of religion. 
In Hinduism, Darsana (literally * seeing ' but 
usually translated as ' philosophy ') means a 
system calculated to bring about direct vision 
or experience of Truth. The Hindu philoso- 
phers were primarily men of spiritual reali- 
sation. And therefore their systems, based as 
they are on transcendental experience, lead 
to the same goal, if followed with sincerity 
and devotion. Thus the goal of both religion 
and philosophy is Self-realisation, and the 
aspirant should strive to attain it in this 
vefy life. 

It is not enough if an aspirant subscribes 
to doctrines and dogmas with strong faith. 
He must also strive intensely to live a higher 
life and gradually attain to divine experience 
in its various aspects. So corresponding 
to the dualistic, qualified non-dualistic and 
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non-dualistic systems of thought, there are 
spiritual experiences in which the devotee 
realises the divine Being as his master, 
father, mother, friend, or beloved ; or as 
the eternal Principle of which his personality 
is the eternal mode or part ; or as the one 
existence-knowledge-bliss Absolute constitut- 
ing his true Self and goal'. 

Spiritual life is a continual warfare 
between the higher and lower natures of 
man. Animal and divine tendencies are found 
often mysteriously blended in one and the 
same individual. And so it must be the 
constant effort of the aspirant to eliminate 
the evil and strengthen the good in him. 
But he must first of all be able to distinguish 
the divine attributes that lead him towards 
perfection and freedom, from the demoniac 
qualities that intensify the soul's ignorance 
and bondage. The Bhagavad Gita enumerates 
these divine attributes in detail thus : " Fear- 
lessness, purity of heart, steadfastness in 
knowledge and spiritual practice, giving away 



24 THE DIVINE LIFE 

in charity, control of the senses, sacrifice, 
reading of the scriptures, austerity and up- 
rightness ; non-injuriousness, truthfulness, 
absence of anger, renunciation, tranquillity, 
absence of calumny, compassion to beings, 
non-covetousness, gentleness, modesty, ab- 
sence of fickleness, boldness, forgiveness, 
fortitude, purity, absence of hatred and ab- 
sence of pride these belong to one born for 
a divine state. 

" Ostentation, arrogance and self-conceit, 
anger as also harshness and ignorance, belong 
to one who is born for a demoniac state. 
The divine state is deemed as making for 
liberation, the demoniac state for bondage " 
(XVI, 1-5). 

THE GUNAS AND How TO 
TRANSCEND THEM 

The general classification of men and 
things into the two groups of good and bad 
did not satisfy the analytic mind of the Hindu 
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seers. In the course of their examination into 
the nature of things, they discovered three 
primordial stuffs (or forces) known as Gunas. 
These three inseparable constituents of 
Prakriti or Nature transform themselves into 
ego, mind, senses, bodies and sense objects. 
The Gunas manifest themselves both as 
substance and attributes, even as the primal 
creative energy expresses itself as both matter 
and force. 

The human personality is a combination of 
the Self and the non-Self constituting the ego, 
mind, senses, etc. All that is non-Self belongs 
to the domain of the Gunas. Knowing the 
truth that the Self is distinct from the Gunas 
and their activities, the man of knowledge 
does not become attached to them but re- 
mains free, while the ignorant man with his 
understanding deluded by egotism thinks that 
he is the doer and so becomes entangled in 
the world. This is the teaching of the Bhaga- 
vad Gita (Ch. Ill, 27, 28). But it is not 
possible for the ordinary soul bound by the 



26 THE DIVINE LIFE 

Gunas to get detached all on a sudden. In 
order to transcend the Gunas, one should 
know their respective natures, attributes and 
manifestations, and above all, the means to 
go beyond them. 

As has been said, the three Gunas are 
inseparable, but one or the other of them is 
always predominant in the embodied being. 
It is this dominance of a particular Guna 
that determines the nature of a man. Sattva 
is associated with purity, knowledge and 
happiness; Rajas with attachment, activity! 
and pain ; Tamas with impurity, ignorance 
and indolence. The aspirant should over- 
come Tamas and Rajas by means of Sattva. 
In order to do this, he should subsist on food 
that increases Sattva. He should try to 
acquire knowledge that is conducive to the 
Sattva mode of life. His worship, gifts, 
austerities and other forms of activities should 
be done in such a way as to bring about the 
Sattva state. As his mind is gradually puri- 
fied of all its dross, he finds no agent other 
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than the Gunas behind all actions and comes 
to know the transcendent Principle higher 
than the Gunas. Freed from birth and death, 
he attains to the immortal state. Sattva is 
thus nearer Truth ; but it is not itself Truth. 
Truth can be realised only by transcending 
even Sattva. But the question of transcending 
it will never arise until the seeker has in the 
first place attained it. Therefore the aspirant 
should try to develop the Sattva or the 
spiritual element in him to the best of his 
power, eliminating all that is impure and 
unspiritual. 

SPIRITUAL LIFE ITS MEANING 

It is clear from the above facts that spi- 
ritual life is one of intense striving. In order 
to attain success, the aspirant should always 
be up and doing. The Bhagavad Gita exhorts 
him in these words : " A man should uplift 
himself by his own self. Let him not weak- 
en this self. For this self is the friend of 
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oneself, and this self is the enemy of oneself. 
The self is the friend of the self in the case 
of him who has conquered himself by this 
self. But to the unconquered self, the self is 
inimical and behaves like an eternal foe " 
(VI, 5, 6). 

The life of the seeker after Truth must be 
dynamic and creative. This does not mean 
that it is also to be standardised in every 
respect. Freedom being the first condition of 
growth, he must be able to follow freely the 
laws of his being. According to temperament 
and capacity, he may pursue either the life 
of selfless activity, or the path of devotion, or 
the way of sense control and mental concen- 
tration, or the path of self-analysis and 
knowledge, singly or jointly. Swami Vive- 
kananda speaks of the ideal of spiritual life 
thus in his inimitable language : " Each soul 
is potentially divine. The goal is to mani- 
fest this Divine within, by controlling nature, 
external and internal. Do this either by 
work, or worship, or psychic control, or 
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philosophy, by one or more or all of these 
and be free. This is the whole of religion. 
Doctrines, or dogmas, or rituals, or books, 
or temples, or forms are but secondary 
details." 

ETHICAL CULTURE INDISPENSABLE 

However different may be the approaches 
leading to the Divine, there can never be 
any true religious life without a strict moral 
basis. Ethics is thus a necessary stepping 
stone to spiritual culture and divine realisa- 
tion. It is said that the bonds of the 
devotee are cut asunder through the mercy 
of the Divine. " This mercy," says Swami 
Vivekananda, " comes to the pure. So 
purity is the condition of His mercy. How 
that mercy acts ! He reveals Himself to the 
pure heart ; and the pure and stainless man 
sees God, yea, even in this life. Then and 
then only, all the crookedness of the heart is 
made straight. Then all doubts cease. Man 
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is no longer the sport of the terrible laws of 
causation." 

Some may prefer to hold that purity it- 
self is God's grace expressing itself as a 
striving for higher life. But whether this 
purity is the condition or the consequence 
of grace, there is no doubt that it is essen- 
tial for success in all phases of spiritual life. 
So very rightly do the seers of the Upani- 
shads declare most emphatically, " Neither 
those who have not refrained from wicked- 
ness, nor the unrestrained, nor the unmedi- 
tative, nor the one with unpacified mind, 
can attain the Self even by knowledge " 
(Katha Up. II, 24). 

The paramount necessity for moral culture 
is well illustrated by the following story of 
the Upanishads. Once upon a time gods, 
men and demons went to Prajapati or the 
creator for instruction. His teaching, how- 
ever, was enigmatically brief, consisting as 
it did of only one letter. On being asked 
by Prajapati as to what they understood, 
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the gods replied that the practice of self- 
control was enjoined upon them ; men said 
that they were instructed to do acts of 
charity ; lastly the demons answered that 
they w r ere taught to show compassion to- 
wards others. " Therefore," concludes the 
Upanishad, " one should learn these three 
self-control, charity and compassion." 

Sankaracharaya, in the course of his well- 
known commentary on this text, gives the 
following alternative explanation : " Or there 
are no gods or demons other than men. 
Those among men who are wanting in self- 
control, but at the same time are otherwise 
endowed with many good qualities, are the 
gods ; those who are particularly greedy are 
men ; and those who are cruel and given to 
injuring others are demons. So the mem- 
bers of the same species, namely, men, 
according to their lack of self-control or 
liability to the other two defects, or accord- 
ing to their tendencies of balance, activity 
and inertia, are given the titles of gods, etc. 
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Hence, it is men who should learn all the 
three instructions, for they are meant for 
men alone ; because men are observed to be 
wild, greedy and cruel." The Bhagavad 
Gita too says, " Lust, anger and greed are 
the three gateways to hell . . . therefore 
one should renounce them " (XVI, 3, 21). 

ETHICAL AND SPIRITUAL LIFE 
INSEPARABLE 

Ethical practice is thus commonly en- 
joined upon all spiritual aspirants. As we find 
in the Bhagavad Gita and other scriptures, 
there are different paths in spiritual life but 
there is only one system of moral culture, 
graduated though it certainly is according 
to the needs and states of the aspirants. 
But however important may be the place of 
ethics in the growth of the spiritual seeker, 
he must always bear in mind that his goal is 
something higher, something more than 
mere practice of morality; for ethical life 



INTRODUCTION 33 

is only the stepping stone to spiritual 
culture. 

Let us discuss this point further. In 
Patanjali's book on Yoga the group of 
virtues consisting of non-injury, truthfulness, 
non-stealing, chastity and non-covetousness 
is mentioned as the first of the eight steps 
to Yoga. Purity, contentment, austerity, 
study of the scriptures, and the surrender of 
all acts to the Divine these form the 
second step. After the seeker has fulfilled 
these conditions to a satisfactory extent, he 
is asked to practise a steady posture, control 
of breath and withdrawal of the senses from 
their objects. It is only when he has suc- 
cessfully practised these that his mind be- 
comes fit for the practice of concentration 
and meditation, which gives him the im- 
mediate experience of Reality in the highest 
superconscious state. 

The teachers of the Upanishads very 
strongly stress this point when they say : 
" The senses of one who is always of 

3 
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unrestrained mind and devoid of right under- 
standing become uncontrollable like the 
wicked horses of a charioteer. But of one 
who is always of restrained mind and has 
right understanding, the senses are controlled 
like the good horses of a charioteer. He 
who is devoid of higher understanding, 
thoughtless and always impure, never attains 
the goal ; he gets into the round of births 
and deaths. But he who is intelligent, ever 
pure, and controlled in mind, reaches that 
goal whence none is born again. The man 
who has intelligence for his charioteer and 
the mind for the well-controlled rein, attains 
the end of the journey the supreme state 
of the all-pervading Self " (Katha Up. 
Ill, 5-8). 

At the beginning of his spiritual life the 
aspirant may be able to draw a distinction 
between moral culture and spiritual practice, 
but as he advances, the dividing line be- 
tween the two disappears. The two become 
indissolubly connected with each other. 
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THE YOGAS IN BRIEF 

Such a synthesis is also noticed with re- 
ference to the various types of spiritual 
discipline the paths of selfless activity, of 
devotion, of concentration and of discrimi- 
nation. Here also there seem to be border- 
lines at first, but as the aspirant proceeds in 
his journey, they gradually vanish, and he 
fails to perceive where one path ends and 
the other begins. 

At the start one may be described as 
following a particular path according to the 
dominance of any one of the disciplines 
mentioned above. But with spiritual growth 
all the paths get more or less harmonised in 
the totality of spiritual life, which is a 
synthetic whole that cannot be divided into 
anything like watertight compartments. 

This is the great lesson w^e learn from the 
Bhagavad Gita, which is a veritable com- 
pendium of all Hindu scriptures. The term 
1 Yoga ' means dissociation of the Self from 
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things physical and mental, and union with, 
or realisation of, the Divine the supreme 
Being, the Self, existence-knowledge-bliss 
Absolute. It may also denote the paths 
which lead to this spiritual realisation. 

Supreme peace, born of the highest 
spiritual experiences, is the same for all 
aspirants following the apparently different 
paths. Sri Krishna points this out distinct- 
ly : " The well-poised, forsaking the fruits 
of action, attains peace born of steadfast- 
ness " (Gita, V, 12). " Take refuge in the 
Divine with all thy heart. By His grace 
wilt thou attain supreme peace and the 
eternal abode " (Gita, XVIII, 62). " Having 
attained knowledge, one gains supreme peace 
at once " (Gita, IV, 39). " Always keeping 
the mind steadfast in Yoga, the Yogi of 
subdued mind attains to peace which abides 
in Me, the Divine the peace which culmi- 
nates in final emancipation " (Ibid., VI, 15). 

The Bhagavad Gita places different 
Yogas or methods of spiritual culture before 
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the aspirants of different temperaments and 
tendencies. As has been mentioned before, 
these paths may be roughly classed as those 
of selfless activity, devotion, knowledge and 
meditation. They may be discussed here 
in brief. 

The tendency to perform action is innate 
in all beings, and none can remain inactive. 
In the case of persons who are particularly 
of an active temperament, what is required 
is not cessation from action but the proper 
controlling and directing of their active 
tendencies. Work with attachment binds 
the soul, but selfless work performed in a 
spirit of worship becomes a means of 
attaining freedom. Says Sri Krishna in the 
Bhagavad Gita : 

" To one who does actions, forsaking 
attachment and resigning them to the 
Divine, evil does not cling just as water 
does not cling to lotus leaf (V, 10). 

" Though ever engaged in actions, he, 
having taken refuge in Me, the Lord, attains 
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to the eternal and immutable state by My 
grace" (XVIII, 56). 

The devotee hankers for union with his 
beloved Lord with all his heart. Worldly 
love is not able to satisfy the deep yearnings 
of his soul. His entire mind flows, as it were, 
in a continuous stream towards his Lord who 
is of the nature of ' love unspeakable '. His 
God is not a being dwelling somewhere in a 
far off heaven, but is seated in his own heart. 
In order to see Him and to feel His divine 
presence he has only to look within. " The 
Lord," says Sri Krishna, " dwells in the 
hearts of all beings. Take refuge in Him 
with all the heart. By His grace shalt thou 
attain supreme peace and the eternal abode " 
(XVIII, 61, 62). 

The Jnani or the seeker with a philosophic 
turn of mind is not satisfied with the little 
pleasures of this life. He is anxious to know 
his true nature and the reality at the back of 
the phenomenal world. He does not feel 
any great attraction for the personal aspects 
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of the Divinity. He yearns to attain to the 
Infinite his true Self. Speaking of those 
who follow the path of knowledge, Sri Krishna 
observes in the Bhagavad Gita : " Those 
who have their intellect absorbed in That, 
whose Self is That, \\hose steadfastness is 
That, they attain to the highest salvation, 
their impurities being cleansed by know r - 
Icdge. Relative existence has been con- 
quered by them, even here in this world, 
whose mind rests in evenness. Since the 
infinite Self is even and without imper- 
fection, therefore they indeed rest in Him " 
(V, 17, 19). 

The man of a contemplative bent of mind, 
endowed with tremendous will-power, wants 
to control the whole of Nature, external and 
internal. But spasmodic attempts at con- 
centration will lead only to failure and men- 
tal depression. The restless mind is to be 
brought under control slowly and steadily 
4 through practice and renunciation '. Speak- 
ing of the Yoga of contemplation, Sri 
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Krishna says, " With the understanding 
steadfast, with the mind fixed on the Self, 
let the Yogi attain quietude by degrees. By 
whatever cause the restless, unsteady mind 
wanders away, let him, curbing it from 
wandering, bring it back under the control 
of the Self alone. . . . Verily, supreme 
bliss comes to the Yogi who has become 
perfectly tranquil in mind, whose passions 
are quieted, who is free from impurities, and 
who has become one with the all-pervading 
Being" (Bhagavad Gita, VI, 25-27). 

HARMONY OF THE YOGAS 

All the various spiritual paths can more or 
less be classed under the four Yogas men- 
tioned above. When we study religious 
psychology in general and the Bhagavad 
Gita in particular, we find that these paths 
are not, as we have already said, like water- 
tight compartments. They are all so inter- 
dependent that many of the texts speaking of 



INTRODUCTION 41 

one are applicable to the others as well. It 
is, therefore, impossible, as we have seen, to 
have a clear-cut division between one path 
and another. The aspirants following one 
path, no doubt, possess some predominating 
features that are distinctive of that path, but 
they have also many traits that they share 
in common with the followers of other 
paths. 

The person who follows the path of self- 
less activity has to possess devotion, discri- 
mination and concentration along with non- 
attachment. Aspirants of the other paths, 
too, besides being more or less endowed with 
common ethical qualifications, should have 
it may be in varying degrees all these in- 
dispensable elements of spiritual life. Thus 
it is practically impossible to draw a dividing 
line between different types of aspirants and 
the paths they pursue. For example, even- 
ness of mind which Sri Krishna speaks of 
as Yoga in the Bhagavad Gita is a virtue 
which all Yogis alike should possess. We 
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may further quote the following verses of the 
Gita to illustrate the common features of the 
Yogas : 

" Content with what comes to him with- 
out effort, unaffected by the pairs of 
opposites, free from envy, and even-mind- 
ed in success and failure, the wise man 
is not bound even though he be acting 
(IV, 22). 

" Resigning mentally all deeds in Me, the 
divine Being, having Me as the highest goal, 
and resorting to the devotion of right know- 
ledge, do thou ever fix thy mind on Me " 
(XVIII, 57). 

" The Yogi who, being established in 
unity, worships Me dwelling in all beings 
he abides in Me, whatever his mode of life 
may be" (VI, 31). 

All these words of Sri Krishna are more 
or less applicable to every type of Yogi. 
There is a conscious or unconscious combi- 
nation of all noble attributes in the perfect 
ones as also in all real aspirants. 
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THE IDEAL OF SYNTHETIC YOGA 

The reason of this combination is not far 
to seek. Human mind is a synthetic whole 
possessing the faculties of will, feeling and 
knowledge. The path of selfless activity and 
that of concentration and meditation both 
depend more on the faculty of will than on 
the other inseparable faculties, although the 
former path is mainly objective while the 
latter is mainly subjective. In the path of 
devotion, feeling is the dominant factor, 
whereas in the path of knowledge, with its 
discipline of analysis and discrimination, the 
aspirant relies mainly on intellect or reason. 
But all the faculties are inseparable, and so 
are the Yogas ; they all fulfil one another. 

Such being the case, is it not desirable to 
put equal stress on all the four paths of 
Yoga, and attempt at a simultaneous develop- 
ment of all the mental faculties alike ? In- 
deed, if this can be done, it would mean an all- 
round spiritual growth. In the sphere of 
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religion, one-sided development is fraught 
with dangers. Work sometimes becomes aim- 
less and leads to mere restlessness. Yoga or 
the path of concentration at times degenerates 
into physical mortification and pursuit of 
psychic powers. Devotion often deteriorates 
into meaningless sentimentalism. And know r - 
ledge may also lapse into dry intellectualism 
and morbid inactivity. Hence there is a 
great necessity for combining the different 
paths in order to safeguard against the 
dangers of following one path to the exclu- 
sion of others. Let work be combined with 
meditation, and knowledge tempered with 
devotion, and vice versa. Let us try to be 
equally established in all the Yogas and 
bring about a harmonious development of all 
our latent spiritual powers. This all-sided 
development of personality is the healthiest 
ideal for any religion or spiritual aspirant to 
pursue. Speaking of this synthetic Yoga, 
Swami Vivekananda says : " Would to God 
that all men were so constituted that in their 
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minds all these elements of philosophy, 
mysticism, emotion and work were equally 
present in full ! That is the ideal, my ideal 
of a perfect man. Every one who has only 
one or two of these elements of character, I 
consider a * one-sided ' man, with knowledge 
of that one road only along which he moves ; 
and anything else is dangerous and horrible 
to him. To become harmoniously balanced 
in all these four directions is my ideal of 
religion." 

Thus an embodiment of this synthetic 
Yoga is the man who is fully illuminated 
with the light of the highest knowledge, who 
is ever active in helping others without any 
thought of his own self, who, intoxicated 
with divine love, thinks lightly even of salva- 
tion, who is perfectly established in the glory 
of the Self realised through the complete 
control of the senses and the mind, who has 
attained to the fullest growth of all his best 
faculties, and is therefore * a free man of the 
whole estate '. 
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BELIEF IN GOD AND SPIRITUAL LIFE 

The intelligent devotee who takes up the 
path of devotion, no doubt begins his spiritual 
life with faith in God. In the true devotee, 
however, even this initial faith is a living 
force, not a mere conventional allegiance to 
doctrines as found in the commonalty pass- 
ing as the faithful in the different religions. 
But belief in the existence of the God of 
popular theism may not be possible, or even 
necessary, for all aspirants of other types. 
These * sceptical ' or ' agnostic ' seekers, to 
the extent they attain selflessness, sense- 
control, concentration and mental purity, 
are certainly moving towards perfection, 
and in course of time would surely gain 
the realisation of the ultimate Truth. 
How this takes place is beyond the under- 
standing of the superficial believer in God, 
who is living more or less the life of a 
religious parasite without striving intelli- 
gently and consciously for divine communion. 



INTRODUCTION 47 

As we have made it clear already, we 
plead for the life of synthetic Yoga in which 
the several faculties of man are harmoniously 
co-ordinated and developed. When the intel- 
lect, the w r ill and the feelings are cultured 
and developed to their fullest possibilities, 
the seeker transcends these powers of the 
mind and comes to possess the innate but 
forgotten faculty of intuition that brings him 
directly in touch with the ultimate Reality, 
which the different types of aspirants con- 
ceive as God, the supreme Spirit or the Abso- 
lute. Thus the divine Being or the supreme 
Self is to be made the centre and the goal 
of all these different forms of spiritual culture. 

So work and worship, self-analysis and 
meditation should form inseparable aspects 
of this synthetic spiritual life. Hence it is 
necessary that the aspirant should possess a 
clear conception of the Divinity ; for, as the 
Bhagavad Gita says, he should fill his mind 
with Him, be devoted to Him, sacrifice unto 
Him, bow down to Him, make his heart 
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steadfast in Him, and take Him to be the 
supreme goal (IX, 34). 

PLACE OF MEDITATION IN SPIRITUAL 
CULTURE 

Meditation or Dhyana in some form or 
other is essential for aspirants of each path 
as well as for those who want to follow 
the path of synthetic Yoga. It is therefore 
necessary to understand what is meant by 
meditation. It may be defined as the main- 
tenance of an unbroken current of thought 
on a definite object or theme to the exclusion 
of all foreign or contrary thoughts. ' 

This can be done only by following a sys- 
tematic course of practice for a long time. 
One has to check the wandering mind and 
turn it away from desires and the sense- 
objects pertaining to them. In doing this 
the first step is to disconnect the senses 
from their objects. Then the senses are to 
be controlled and the mind is to be brought 
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back to itself. When this has been achieved, 
the mind can easily be made one-pointed or 
concentrated. Next comes the question of 
meditation or dwelling on the divine thought 
without any break. 

As a continuous stream of thought cannot 
be maintained all of a sudden without pre- 
liminary training, the aspirant is compelled to 
dwell on holy thoughts at first with breaks. 
To the untrained mind even this is impos- 
sible without the help of words and symbols. 1 
The aspirant will therefore find it very useful 
to repeat mystic syllables like ' Om ', or 
contemplate on holy texts like those given in 
the chapters on meditation in this book and in 
its companion volume, ' Universal Prayers ', 
by the present writer. One w r ill find this 
helpful in calling up divine thought. Natu- 
rally he will be able to do it only with 
breaks in the beginning, but steady practice 
would gradually enable him to maintain a 

1 Cf 'A Glimpse into Hindu Religious Symbology ' 
m Cultural Heritage of India Vol. II p 1. 
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continuous current of thought. Speaking of 
the practice of meditation, the Bhagavad 
Gita says, " Abandoning without reserve 
all fancy-born desires and completely re- 
straining, by the mind alone, the group of 
senses from their objects in all directions, 
with the understanding steadfast and with 
the mind fixed on the Self, let him attain 
quietude by degrees ; let him not think of 
anything" (VI, 24, 25). 

In higher forms of spiritual meditation, 
the theist attempts to dwell uninterruptedly 
on either a holy form with or without the 
setting of the Formless, or on the formless 
Divinity itself endowed with the noblest of 
attributes such as omnipresence, omnis- 
cience, absolute holiness, infinite mercy, etc. 
While the monist tries to entertain 'a con- 
stant stream of thought of the same kind 
as that of the existence-knowledge-bliss 
Absolute, the One without a second, to 
the exclusion of such foreign ideas as those 
of the body, mind, etc/ In both cases, 
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meditation means a living touch or com- 
munion between the aspirant and the object 
of his realisation. And as it is prolonged, it 
ripens into the superconscious state usually 
called Samadhi, lasting for a comparatively 
longer time than meditation. 

In the theistic as in the lower monistic 
Samadhi, the distinction of knower, know- 
ledge and the object of knowledge is not 
lost. But in the highest monistic experience 
which is attained through the practice of 
non-dualistic meditations, all distinctions are 
lost, and there remains the superconscious 
experience of the One without a second or the 
Absolute, which can only be realised by be- 
coming one with It but cannot be described 
by means of words. The familiar example 
of ' the dumb man's tasting of a delicious 
sweet ' is often cited as an illustration 
to indicate the ineffable nature of that 
experience. 

But this superconscious state can be 
attained and retained only by carefully 
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following the spiritual path, proceeding step 
by step in a true scientific spirit. About the 
method to be adopted for the realisation of 
the Self, Sankaracharya observes as follows in 
his commentary : " It should first be heard 
of from the teacher and the scriptures, then 
reflected on with the help of reasoning, and 
then steadfastly meditated upon. Thus only 
is It realised when these disciplinary means, 
viz., hearing, reflection and meditation, have 
been gone through. When these three are 
combined, then only true realisation of the 
unity of Brahman is accomplished, not other- 
wise by hearing alone." 

Before the highest Truth is realised, 
meditations on the Divine are mostly imagi- 
nations, but these imaginations are very 
different from those based on airy nothings. 
For there are imaginations and imaginations. 
By seriously thinking of the castle in the air, 
one is not able to live in it. By taking the 
mirage to be real, one can never quench 
one's thirst. By taking the mother-of-pearl 
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to be silver, one is not able to buy food for 
appeasing one's hunger. These are false ima- 
ginations, having no reality at their back, and 
so they take us away from Truth and make 
us live in a world of illusion. As distin- 
guished from them, there are other imagina- 
tions that are based on Reality and help us in 
the supreme quest. The self-conscious bubble 
of the human soul, by meditating on the 
ocean, realises its true relation with the 
scocean and becomes one with it. By dwelling 
on the true nature of the infinite Light, 
the living ray of light reflected on a particle 
of sand becomes identified with It. The 
tiger, accustomed to thinking that it is a 
sheep, knows itself to be a tiger again by con- 
stantly thinking that it is really a tiger and 
not a sheep. Before knowledge illuminates 
the soul, it is with thoughts founded on Real- 
ity that the forces of nescience have to be 
counteracted. These helpful thoughts too 
may be imaginations in one sense, but they 
are imaginations that take us to the Real. 



54 THE DIVINE LIFE 

It is thus that the bound soul realises its 
union or unity with God, the infinite Prin- 
ciple. The process is, as Sri Ramakrishna 
puts it, like the removal of a thorn that has 
got into the flesh, by means of another thorn 
from the tree. And when the first thorn has 
been taken out, both the thorns may be 
thrown away. 

THE LAW OF SPIRITUAL GROWTH 

The question now arises as to what should 
be the initial ideal of God and spiritual life 
w r hich a devotee should entertain at the com- 
mencement of spiritual life. The answer is 
Let him start from where he stands ; let him 
worship, pray and meditate according to his 
own conceptions and not according to those 
of some one else. The child should begin 
his spiritual life with his childlike ideas, and 
the grown up person with his advanced ones. 
Great harm is done to spiritual growth by 
trying to standardise and drill the thoughts 
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of people. Each aspirant must be free to 
follow the law of his own being. The child 
need not be ashamed because he is not a 
youth ; the youth should not feel sorry that 
he is not an elderly man. If the child tries 
to think like a grown-up man, and the latter 
like the former, no progress is possible. So 
each should strive to evolve more and more 
in his own way, and thereby outgrow his 
previous conception of the spiritual ideal and 
take up higher and higher ones as a matter 
of course. 

As Swami Vivekananda puts it in a humor- 
ous way, " It is good to be born in a Church 
but not to die there." Institutional religions 
may try their best to keep their followers in a 
state of perpetual childhood, but a true as- 
pirant, making the best use of the protection 
and support given to him during the early 
years of his life, should outgrow them and 
stand on his own strength, drawing his in- 
spiration more from the Divine than from 
men and institutions. This is the secret 
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of growth in the world of true religion. Who- 
ever follows this law evolves, and whoever 
breaks it remains stunted in growth and may 
even run the risk of going down in the scale 
of spiritual evolution and progress. 

DIFFERENT CONCEPTIONS OF THE 
DIVINE 

The various conceptions that seekers hold 
about the Divine vary with their growth and 
knowledge. As a Sanskrit text points out, 
" The higher castes worship God in the fire, 
the advanced seekers meditate on Him in 
their own hearts, the ignorant think of Him 
in the image, and those who have attained 
to the Infinite realise His presence every- 
where." 

There are devotees who think of God as 
always associated with divine forms and 
attributes. Others consider Him to be form- 
less but endowed with not only omniscience 
and omnipotence but also omnipresence. 
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Some again combine these ideas and look 
upon the holy forms as manifestations of the 
Formless. To them the personal aspect of 
the Divine is a manifestation of the Im- 
personal, and both are real. There are 
others again who try to realise the trans- 
cendent Being who, as they hold, is in His 
real nature beyond all forms and attributes 
but appears to be associated with them. 
Speaking of the different aspects of God, Sri 
Ramakrishna remarks : " God with form 
and without form are not two different beings. 
He who is with form is also without form* 
To the devotee God manifests Himself io 
various forms. Just think, of a shoreless 
ocean an infinite expanse of water no 
land visible in any direction. Only here and 
there are visible blocks of ice formed by 
intense cold. Similarly, under the cooling 
influence, so to say, of the deep devotion of 
His worshipper, the Infinite reduces Himself 
to the finite and appears before him as 
a being with form. Again, as on the 
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appearance of the sun, ice melts away, so on 
the appearance of knowledge, God with form 
melts away in the Formless." He says 
further : " God is formless, and God is with 
form too. And He is that which transcends 
both form and formlessness. " 

MEDITATION ON THE DIVINE 

At the very dawn of human civilisation 
the Vedic seers inquired, " Who is the Being 
to whom we should offer our worship and 
prayer ? " As they pondered over the subject 
deeply, they got the answer from within, 
" He who is the giver of spiritual knowledge 
and of strength, whom the whole world 
worships, whose command all learned men 
obey, whose shelter is immortality, whose 
shadow is death, He it is to whom we shall 
offer our prayers and 'worship " (Rig Veda, 
X, 121, 1, 2). 

During the initial stages of spiritual life, 
the devotee cannot help thinking of God as 
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outside of himself and as the embodiment of 
power. He attributes to Him human senti- 
ments, even if he could rise above the con- 
ception of human forms. And he wants to 
come into living touch with Him, to enter 
into an intimate and personal relationship 
with Him, and to receive His protection and 
guidance. A sage of the Rig Veda prayed, 
" Be of easy approach to us, even as a 
father to his son. Do Thou, O self-effulgent 
Lord, abide with us and bring blessings to 
us" (Rig Veda, I, 1, 2). The advanced 
devotee clearly sees the Divine also imma- 
nent in Nature and worships Him saying, 
" Salutations to the God who is in the fire, 
who is in the water, who has pervaded the 
whole universe, who is in the plants, and 
who is in the trees" (Svetasvatara Up., II, 17). 
Next, as a result of mental purification 
and introspection brought about by sincere 
devotion, the aspirant feels within himself 
the presence of the Divine which he has been 
worshipping outside. The sages of the 
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Upanishads realised the self-conscious 
Principle immanent in themselves as well as 
in all beings and declared, " It is the ear of 
ear, the mind of the mind, the speech of 
speech, the breath of breath, the eye of eye " 
(Kena Up., I, 2). And finally there comes 
the grand realisation of the infinite divine 
Existence that is immanent and transcendent 
at the same time as declared in the Upani- 
shadic passages : 

" He who dwells in the earth, and is with- 
in the earth, whom the earth does not know, 
whose body the earth is, and who controls 
the earth from within, He is the Self, the 
controller within, the immortal. 

" He who dwells in the sky, and is within 
the sky, whom the sky does not know, whose 
body the sky is, and who controls the sky 
from within He is the Self, the controller 
within, the immortal. 

" He who dwells in all beings, and is 
within all beings, whom all beings do not 
know, whose body all beings are, and who 
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controls all beings from within He is the 
Self, the controller within, the immortal. 

" He who dw r ells in the breath, and is 
within the breath, whom the breath does not 
know, whose body the breath is, and who 
controls the breath from within He is the 
Self, the controller within, the immortal. 

" He who dwells in the mind, and is with- 
in the mind, whom the mind does not know, 
whose body the mind is, and who controls 
the mind from within He is the Self, the 
controller within, the immortal " (Brihad- 
aranyaka Up., Ill, VII, 3, 6, 15, 16, 20). 

There is yet the realisation of the Absolute 
which is really beyond all question of imma- 
nence and transcendence, which is beyond 
all speech and thought, which the Upani- 
shads try to describe mostly in negative 
terms : " It is neither consciousness nor un- 
consciousness. It is invisible, unrelated, 
unperceivable, devoid of all connotations, 
unthinkable, undefinable, essentially of the 
nature of absolute self-consciousness, negation 
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of all relative existence, infinite peace, 
supreme bliss and unity " (Mandukya 
Up., 7 abridged). 

THE RELATION BETWEEN 
GOD AND SOUL 

In the passages on meditation on the 
Divine, we come across different conceptions 
of the Deity, personal, impersonal, personal- 
impersonal and also transcendental. What- 
ever may be the meditations that different 
devotees choose for themselves, they should 
try to establish an intimate connection 
between themselves and the Divine with 
whom their existence is inseparably con- 
nected. Even if God is thought to be 
outside of oneself, the devotee should 
try to feel that his finite will is always 
in touch with His infinite will that con- 
trols and directs it. If He is looked upon 
as the infinite Whole, the aspirant must ever 
feel that his individual self is ever in contact 
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with that Whole of which it is only a part. 
It is just as the ocean is inseparable from a 
particle of water belonging to it, whether the 
particle is in its usual state or in the form of 
a bubble ; or it is as the finite ocean of 
light which, though filling all space, is indi- 
visible from the single ray of light that may 
or may not be reflected on a particle of 
sand. 

" Religion," says Swami Vivekananda, " is 
the eternal relation between the eternal soul 
and the eternal God." The Upanishads 
speak of this inseparable relation in language 
that is both beautiful poetry and profound 
philosophy : " Two birds of beautiful plu- 
mage, closely united in friendship, reside on 
the self-same tree of the body. One of them 
eats the sweet fruits thereof, while the other 
looks on without eating. Seated on the same 
tree, the individualised being is deluded and 
grieves over its helplessness. But w T hen it 
beholds the other the worshipful Lord 
and also His glory, it becomes free from all 
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grief. When the seer realises that effulgent 
supreme Being the author, the lord, the 
creator of even the creator then that wise 
seer, having cast off all sin and merit, attains 
to the supreme stainless unity " (Mundaka 
Upanishad, III, I, 1-3). 

In order to follow the spiritual path with 
success, the aspirant should have a clear idea 
of the soul and the Divine, and also cultivate 
a definite relationship between himself and 
the object of his adoration. He should first 
of all ascertain in what stage of evolution he 
is and with what attitude he should approach 
the Divine. Then alone can he make any 
progress in spiritual life. As in the case of 
the world-view, so also with regard to the 
soul and the Divine there are three stand- 
points which are like the three rungs of the 
same ladder of spiritual life. 

The dualistic systems of thought hold that 
the souls are many in number, and that they 
are separate from one another and from God 
who is usually held to be extra-cosmic. But 
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the souls are all dependent on the Divine as 
a servant is on his master, or a child is on 
his parents ; they are all controlled by His 
will and power. According to the qualified 
non-dualistic ideas, the souls are many in 
number and yet they all form part of an 
infinite Whole, who is not a mere sum total 
of all souls but is immanent and transcen- 
dent at the same time. Just as the souls 
dwell in bodies, so does God dwell in indi- 
vidual souls as the indwelling Spirit or the 
soul of all souls. In monism or rather non- 
dualism, the One without a second, the 
undivided and indivisible existence-know- 
ledge-bliss Absolute, is considered the only 
reality. For from the ultimate standpoint 
the multiplicity of souls is regarded only as 
an appearance that has got empirical reality 
so long as the highest Truth is not experi- 
enced, and the limiting adjuncts of the soul 
such as the ego, mind, senses, etc., are 
not realised to be non-self and therefore 
unreal. 
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THE THREEFOLD SPIRITUAL 
REALISATION 

To the ordinary mind the three standpoints 
appear to be contradictory but to the syn- 
thetic seer they represent the three stages in 
the process of spiritual evolution through 
which man passes in his search after Reality. 
Swami Vivekananda puts this clearly : " The 
religions of the unthinking masses all over 
the world must be, and have always been, of 
a God who is outside of the universe, who 
lives in heaven, who governs from that place, 
and who is a punisher of the bad and reward- 
er of the good and so on. As man advanced 
spiritually, he began to feel that that God 
was omnipresent, that He was not a distant 
God, but clearly the soul of all souls . . . 
And a few individuals who had developed 
enough and were pure enough, went still 
further . . . and they found at last that they 
and the Father were one " (Complete Works, 
IV, 143-144). 
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Man's conception of God evolves with the 
evolution of his own consciousness. As he 
comes to possess higher and higher concep- 
tions of himself, his idea of the divine 
Principle also grows grander and grander, 
and the relationship between the two, the 
worshipper and the worshipped, becomes 
more and more intimate, until perfect 
union, nay, even unity is established. 
" O Lord," declared the fully illumined 
Hindu devotee endowed with the synthetic 
vision, " when I identify myself with the 
body, I look upon Thee as my Master and 
myself as Thy servant. When 1 think of 
myself as the individualised soul, I regard 
Thee as the infinite Whole and myself as 
Thy part. When I look upon myself as the 
Spirit transcending all limitations, my in- 
dividuality is lost in Thee and I realise that 
I am verily Thyself." A similar idea is ex- 
pressed by St. John of the Cross, the great 
Christian mystic, when he says that in 
the last rung of the mystical ladder, divine 
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love ' makes the soul to be entirely assimila- 
ted to God '. This is an experience which 
only a few can gain, and of those who 
gain it, none can really describe this state 
of ' absolute assimilation with the divine 
Essence '. 

The worshipper then rises above all limita- 
tions, drops all that is non-self and realises 
his oneness with the Divine. The great 
German mystic, Meister Eckehart, thus des- 
cribes the process by which this divine 
union is accomplished and unity is realised : 
" Where the two grow one, one loses its 
nature. Ergo, for God and soul to be one, 
the soul has to lose her own life and nature* 
They are one as regards what is left. But 
for them to be one, one must lose its identity 
and the other must keep its identity. Then 
they are the same." In this non-dualistic 
stage man realises that the God he has been 
worshipping first outside himself, and then 
as the immanent Being, is in reality the 
transcendent Principle in which there is 
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neither the thought of the one nor of the 
many, neither even of the immanent nor of the 
transcendent, which can be spoken of only 
as Unity. The man of the highest illumina- 
tion can at most hint at it, as does Swami 
Vivekananda, when he says, " All that is 
real in me is He, all that is real in Him is I." 
To express it in mystical language, the devo- 
tee, in trying to find out the centre of his soul, 
realises his unity with the Divine whose centre 
is everywhere ; in attempting to know the 
circumference of his being, he discovers that 
he is the same as the Oversoul whose circum- 
ference is now-here. The dividing line between 
the external and the internal, between I and 
Thou, between the subject and the object, 
disappears completely, and one realises the 
infinite transcendental Reality. The seers of 
the Upanishads tried to express this in 
mystical language as follows : " This Immu- 
table is never seen, but is the witness ; It is 
never heard, but is the hearer ; It is never 
thought about, but is the thinker ; It is 
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never known, but is the knower. There is no 
other witness but this, no other hearer but 
this, no other thinker but this, no other 
knower but this. By this Immutable is the 
(unmanifested) ether pervaded " (Brihadaran- 
yaka Up., Ill, VIII, 2). 

The Buddha, the enlightened one, refers in 
negative terms to this transcendental experi- 
ence when he says : " He in whom passion 
for all lusts is gone, who rests on nothingness 
and has put aside all else, who is released 
in the highest of releases of perception, shall 
abide there without departing from it ... 
There is a condition wherein there is neither 
earth, nor water, nor fire, nor air, nor the 
sphere of infinite space, nor the sphere of 
infinite consciousness, nor the sphere of void, 
nor the sphere of perception, where there 
is neither this world, nor the world beyond." 

The Sufi mystics speak thus of their divine 
realisation in terms of love and unity : 
" Whoever enter in Love's city, finds room 
only for One and only in Oneness union 
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. . . In God there is no duality. In that 
presence * I ' and * me ' do not exist. * I * 
and ' me ' and ' thou ' become one. Since 
in unity there is no distinction, the quest, 
the way and the seeker become one." 

THE DIRECT MONISTIC APPROACH 
ITS CONDITIONS 

There are ordinarily two types of spiritual 
aspirants. The majority who come under 
one type want to worship God as the supreme 
Being endowed with some form or other* 
They want also to enter into a personal 
relationship with Him as Master, Father, 
Mother, Friend or Beloved, or to establish a 
personal-impersonal connection with Him as 
the infinite Whole and the soul of souls. 
Aspirants falling under the second type, who 
however are very few in number, want to 
realise the divine Principle as their very Self 
or as the One without a second. Unable to 
adopt the discipline directly leading to this 
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realisation, even most of the seekers of 
this group have to follow the graduated 
course of dualism, qualified monism and 
monism. But as distinct from these there 
are some rare and highly qualified aspirants 
in whom moral perfection, freedom from 
desires and the spirit of detachment have 
reached a high standard of development. 
They resolutely follow the direct path to 
the Absolute, transcending subject-object 
relationships of all kinds. 

The devotees who worship God as en- 
dowed with some form or other pursue 
the objective method and put the greatest 
stress on the object of their worship and 
adoration, with whom they want to unite 
their souls. The out and out monistic as- 
pirant, on the other hand, follows from the 
very beginning the subjective form of spirit- 
ual practice in which the objects ' of medita- 
tion is no other than his own true Self which 
is infinite and absolute by nature '. He 
usually meditates on the monistic maxim, ' I 
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am Brahman ' or ' Thou art That '. By 
means of this he tries to expand his limited 
consciousness to infinite and absolute Con- 
sciousness or Super-consciousness, rising 
above all limitations, physical and mental. 
At first he takes the help of the dualism of 
subject and object inseparable from relative 
existence, though in this he stresses the sub- 
ject or Self more than the object. And 
finally, he attains that which transcends all 
duality and relativity, all conceptions of the 
knower, known and knowledge. In the words 
of Sri Ramakrishna, he is like a salt doll 
that gets merged in the ocean. 

The mental purification attained through 
strenuous ethical culture and intense medita- 
tion enables the aspirant to awaken his in- 
tuitive power. He is, as it were, brought face 
to face with Reality, and he gains identifi- 
cation with It. This faculty of intuition is not 
something created or produced. It is an in- 
nate capacity for direct experience lying 
dormant in the soul, and is manifest the 
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moment the obstructions that stand in its 
way are removed. Spiritual practices includ- 
ing meditation and the like only remove 
obstacles in the shape of false knowledge, as 
a consequence of which true knowledge of 
the Absolute manifests itself, just as the sun 
hidden by the clouds shines in all his glory 
when the clouds are dispersed by the wind. 
The theistic worshipper may proceed from 
lower conceptions of the Divine to higher 
ones and get some resting place on the way. 
This also is the case, to some extent, with re- 
gard to the aspirant who wants to attain his 
monistic goal by stages. Making his own 
soul the centre of his being, he experiences 
in it the touch of the Divine as infinite 
Consciousness or Presence from which his 
existence is inseparable a fact not recogni- 
sed before owing to ignorance. Subsequently, 
with the unfolding of his spiritual powers, 
the seeker comes to be identified with the 
Infinite and to think in terms of the Infinite. 
He regards his personality and also all other 
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personalities as manifestations or modes of 
the all-pervading Principle. First realising 
the One as connecting the many, and then 
the many as manifestations of the One, he 
is finally enabled to attain to the trans- 
cendental experience |of the One without 
a second, in which the question of the One 
and the many does not arise at all. He thus 
follows the graduated path leading to the 
Absolute. 

But the task of the aspirant who does not 
want to stop at any of the half-way houses 
on the way is much harder than that of 
others. So he must be better equipped than 
others, and must possess special qualifica- 
tions that would help him to march directly 
to the goal. Discrimination between the real 
and the unreal ; dispassion for all enjoyments 
both here and hereafter ; virtues like control 
of the mind and the senses, withdrawal of the 
self from objects, forbearance, concentration, 
and faith in the ideal and the path ; and an 
yearning for perfect freedom these are the 
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qualifications required of such resolute as- 
pirants. When these conditions are fulfilled, 
the aspirant is able to take up the highest 
form of meditation on the One without a 
second, and attain to the superconscious 
state of the Absolute in due course. 

MONISTIC MEDITATIONS 

The conviction of the monist is effectively 
expressed in the statements : " The Absolute 
alone is real ; the phenomenon is unreal. 
The individualised soul is no other than the 
Absolute." He tries to realise this ideal by 
bringing home to himself through analysis, 
meditation, etc., the unreality of phenomenal 
existence including his own individuality, 
and by convincing himself of the reality of 
the Self and of the Absolute which appears, 
through the medium of time, space and 
causation, as relative existence consisting of 
the world of thought and matter. He denies 
the multiplicity of phenomenon and asserts 



INTRODUCTION 77 

the unity of existence. This denial is, how- 
ever, the result of a deeper assertion the as- 
sertion of the supreme Principle wherein there 
is no differentiation of the knower, known 
and knowledge, and which is infinite, trans- 
cendental and the essence of knowledge. In 
the following emphatic words Sankaracharya 
expresses this positive ground of the denials 
of the monist : 

" I am neither mind nor intellect, neither 
memory nor ego ; I am not the senses of 
hearing or taste, of smell or sight. I am 
neither ether nor earth, neither fire nor air. 
I am the absolute knowledge and bliss. I 
am the Self all-pervading, I am the Self all- 
pervading. 

" I am the Self, changeless, formless, and 
omnipresent. I am beyond the touch of 
sense attachment. I am beyond all bondage 
of relative knowledge. I am the Self all-per- 
vading, I am the Self all-pervading." 

So long as the monist goes on with his 
denial and assertion, he has not yet risen to 
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the experience of the Absolute. He is still 
trying to remove the dream of multiplicity 
and get the awareness of Unity or the 
Absolute. After having attained to it, when 
he comes down to what may be termed the 
threshold that separates the superconscious 
experience of the Absolute from relative con- 
sciousness of the world, and tries to describe 
his previous experience, he does so more in 
terms of negation than assertion. 

As the monistic goal is often misunder- 
stood and misinterpreted, it is necessary to 
have a clear conception of it. Sankaracharya, 
the best authority on the system, sheds 
much light on its essential principle w r hen 
he says, " It is the wave that merges itself 
in the ocean, not the ocean in the wave. So, 
verily, O Lord, when all distinctions are 
removed, it is I that became absorbed in 
Thee, not Thou in me " (Shatpadi, 3). The 
wave as such can never become the ocean. 
Only by dissociating itself from the wave- 
form and participating in the nature of its 
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true substance, namely, water, can the wave 
get itself merged in the ocean and be one 
with it. The finite can never become the 
Infinite. What appears to be finite, is really 
the Infinite. Self-realisation is only the 
discovery of this eternal truth. The finite, 
by shedding its false sense of finitude, 
realises its own essential nature as the In- 
finite. The Upanishads describe this pro- 
cess by means of very happy similieg. u As 
pure water poured into pure water becomes 
the same/' says the Katha Upanishad, de- 
scribing this process, " so does the Self of 
the sage who has known the all-pervading 
Being become That " (IV, 15). 

STRENGTHENING THE MORAL FIBRE 

Are the monistic meditations of any use 
to those who intellectually appreciate them 
but cannot follow the monistic path of Self- 
realisation ? Yes, they may read these and 
dwell on their meaning when they are not 
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engaged in their own forms of spiritual 
practice and meditation. To the extent they 
are able to realise the glory of the Self, they 
will be strengthening their moral fibre. 

According to all the great schools of 
Vedanta, the soul of man is pure by nature, 
and religion does not signify the super- 
addition of anything to it by an outside 
agency. It is, on the other hand, as Swami 
Vivekananda puts it, * the manifestation of 
the Divinity already in man '. As dirt 
cannot wash off dirt, so the constant thought 
of sin cannot remove sin. The realisation 
of man's true nature and its relation to the 
Divine is the surest way of freeing oneself 
from sin and its root-cause, ignorance. This 
is why the Vedanta stresses the potential 
Divinity of man, and ever enjoins on the 
aspirant to remember and realise it. 

The constant thought of one's true Self 
and of Its innate purity and divinity serves 
as a great incentive to moral and spiritual 
life. It helps one to overcome immorality 
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and weakness, to manifest holiness and 
strength, and to live a nobler life. Says 
Swami Vivekananda : " Let every man and 
woman and child without respect of birth or 
caste, weakness or strength, hear and learn 
that behind the strong and the weak, behind 
the high and the low, behind everyone, there 
is that infinite soul, assuring the infinite pos- 
sibility and infinite capacity of all to become 
great and good. Teach yourself, teach 
everyone his real nature. Call upon the 
sleeping soul to see how it awakes. Power 
will come, glory will come, goodness will 
come, purity will come, and everything that 
is excellent will come, when this sleeping 
soul is roused to self-conscious activity." 

STRENGTHENING THE SENSE OF 
UNITY 

The monistic meditations may serve 
another purpose. They will bring to the 
sincere seeker a stronger sense of unity and 
6 
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human solidarity. According to Vedanta r 
unity, even as purity, is not merely the law 
of the Prophets but the law of our being as 
well, It is the law of the God within, the 
Self of all. And these laws are to be realised 
by subordinating our lower nature to the 
higher nature, our lower self to the higher 
Self. As the Vedantic teachers hold, the 
foundation of morals lies in the metaphysical 
fact of the unity of all beings in the universal 
Self. Ethics thus comes to have not only a 
utilitarian value but also a philosophical 
support and metaphysical justification. 

We all know from experience that neither 
divine commandment nor scriptural injunc- 
tion can make the average man moral. In 
order to be convinced, he wants a more 
rational justification of morality, especially 
when he has outgrown the stage of blind 
belief in dogmas. Speaking on this point, 
Dr. Deussen, the great Vedantic scholar of 
Germany, rightly observes : " The Gospels 
fix. quite correctly as the highest law of 
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morality : Love your neighbour as yourself. 
But why should I do so, since by the order 
of Nature I feel pain and pleasure only in 
myself, not in my neighbour ? The answer 
is not in the Bible (this venerable book being 
not yet quite free of Semitic realism), but it 
is in the Veda, is in the great formula, ' Tat 
Tvam Asi ' (Thou art That), which gives in 
three words metaphysics and morals all to- 
gether. You shall love your neighbour as 
yourselves, because you are your neighbour 
and mere illusion makes you believe that 
your neighbour is something different from 
yourselves." 

With deep insight does a Western writer 
observe on this point, " Here we have deeply 
laid the metaphysical foundation of the duty 
of loving our neighbour and acting towards 
him as though he was our Self. * That thou 
art ' that is to say, there is -a deeper in- 
clusive Self in which you and he are one ; 
and loving service is the note or sign of this 
practical identity." 



84 THE DIVINE LIFE 

The same idea is expressed in the Bhaga- 
vad Gita with reference to the man of God- 
vision : " Seeing the Lord existent every- 
where, he injures not the Self by the Self." 
And not only that, he becomes * engaged in 
the good of all beings '. We thus see that 
the common source of all moral forces of 
goodness and unity lies within us, in the God 
within, in the one Self, in the universal Prin- 
ciple of existence and light manifesting Itself 
in all and through all. In the recognition of 
this divine Principle lies the hope of true 
fellowship and world-unity that we need so 
urgently in our disturbed and distracted 
world. 

Thus, rightly understood, the doctrine of 
the One the boldest synthesis in the whole 
history of human thought is not a lifeless 
abstraction, but a practical system which 
fulfils life. To quote the memorable words 
of Prof. Max Miiller : " After lifting the Self 
above body and soul, after uniting heaven 
and earth, God and man, Brahman and 
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Atman, these Vedanta philosophers have 
destroyed nothing in the life of the pheno- 
menal beings who have to act and to fulfil 
their duties in this phenomenal world. On 
the contrary, they have shown that there can 
be nothing phenomenal without something 
that is real, and that goodness, virtue, faith, 
and works are necessary as a preparation, 
nay, as the sine qua non for the attainment of 
the highest knowledge which brings the soul 
back to its source and home, and restores it to 
its true nature, to its Selfhood in Brahman. " 

THE PERFECT MAN AND THE ULTI- 
MATE GOAL 

" Verily," declare the Upanishads, " he 
becomes Brahman who realises Brahman. 
He overcomes evil and transcends grief. 
Being free from all knots of the heart, he 
attains to immortality" (Mundaka Up., 
Ill, II, 9). Having attained to transcen- 
dental consciousness, he rises above the 
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phenomenal. In the highest state of super- 
consciousness, the phenomenon altogether 
disappears for him. Even when he becomes 
partially conscious of it and gains an aware- 
ness of his body, mind and surroundings, 
still he retains his superconscious bent. His 
whole outlook on life is revolutionised by his 
transcendental experience. He no longer 
feels any sense of identification with the 
objects of the external world but ever re- 
mains the witness of them all. 

An enlightened sage of this type, who is 
established in supreme knowledge, is des- 
cribed as one of steady wisdom. Of him 
the Bhagavad Gita says : " When a man 
has cast away all the desires of his heart 
and feels satisfied in the Self alone, then he 
is said to be one of steady wisdom. Hav- 
ing realised in the transcendental state, the 
Self dwelling equally in all, he hates no 
creatures, and is friendly and compassionate 
towards all. He is free from the feelings of 
* I and mine '. Even-minded in pain and 
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pleasure, forbearing, ever content, steady in 
meditation, self -controlled, possessed of firm 
convictions, he has his mind and intellect 
fixed on the Divine/' 

For the enlightened soul, it is no longer 
necessary to deny the reality of the pheno- 
menon and assert the reality of the Self even 
when he is not in the highest state of super- 
consciousness. Further, being established 
in the glory of the Self, he has transcended 
all moral conflicts that are bound to exist 
as long as one is in relative existence. All 
evils having been eliminated through strenu- 
ous moral and spiritual practice, there re- 
main for him, during the state in which he 
is somewhat conscious of the world, only the 
good desires which existed before the dawn of 
supreme knowledge. Speaking of the perfect 
man, a teacher of Vedanta says, " After reali- 
sation, humility and other attributes which 
are steps to the attainment of knowledge, as 
also such virtues as non-injury, etc., persist 
like so many ornaments" (Vedantasara). 
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In the words of Sri Ramakrishna, the man 
of Self-realisation, like the expert dancer, 
can never take a false step, although he does 
not care, like the beginner, to follow every 
rule by a special effort of the will. In 
whatever he does, his conduct is in full 
agreement with the highest ethics, and he is 
rightly said to be above the distinctions of 
relative good and relative evil. As Prof, 
tylax Miiller correctly observes, " This is 
never intended as freedom in the sense of 
license, but as freedom that can neither lapse 
into sinful acts, nor claim any merit for 
good acts, being at rest and blessed in itself 
and Brahman." 

Having fully attained the goal of life, the 
enlightened ones no longer live for any ob- 
jects of their own. Their body and mind 
being in tune with the cosmic Power and 
Will, they live only for fulfilling some cosmic 
purpose. They may engage themselves in 
active work for the good of others, or sit 
still in communion with the universal Self. 
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But whether they work or not, they set an 
ideal of the highest perfection and know- 
ledge to impure and ignorant humanity. 
Besides, they surcharge the psychical world 
with their intensive spiritual thoughts and 
thus fertilise it to the benefit of others. 
Their very presence is a blessing to man- 
kind. They promote the good of the world 
even through silence. 

Thus, realising the Eternal and the Im- 
mortal as their own Self, they remain free in 
life as in death. They do not belong to any 
particular religion or country ; for having 
attained to the Divine, they have become 
the Divine, and as such one with the souls 
of all. May their noble lives and examples 
be a source of abiding inspiration to the 
seekers after Truth all the world over ! 

Salutations to the great seers of Truth ! 

Salutations to the great seers of Truth ! 

Campfer, Engadin, \ 

Switzerland, rSwAMl YATISWARANANDA 
October, 1935 ) 



Arise, awake, realise the Self. 
Do ye meditate upon the Self alone. 
Godspeed to you in your journey beyond 
the darkness of ignorance. 

The Upanishads. 



THE SELF AND THE BODY 



I have known the infinite Being, who is 
self-effulgent and beyond all darkness and 
delusion ; knowing Him alone can one be 
saved from death. There is no other way 
to immortality. 

Svetasvataropanishad, III, 8. 
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Kathopanishad, II, 18. 



Kathopanishad, II, 20. 
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Mundakopanishad, III, i, 7. 
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Bhagavad Gita, II, 13. 
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1. The Self is not born, nor does It die. 
It has not come into being from anything, 
nor does anything come into being from It. 
This unborn, eternal, everlasting and ancient 
one suffers no destruction with the destruc- 
tion of the body. 

2. Smaller than the smallest and greater 
than the greatest, the Self dwells in the 
hearts of all creatures. Those who are with- 
out worldly desires realise the glory of the 
Self, free from grief, through the purification 
of the senses and the mind. 

3. That infinite effulgent Being is incon- 
ceivable by nature. He is subtler than the 
subtlest, farther than the farthest, and He 
is ever here within the body. He is realised 
by the seers as residing within the heart. 

4. As are childhood, youth and old age to- 
the soul embodied in this body, so also is to 
it the attaining of another body. Wise men 
are not deluded thereat. 
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Bhagavad Gita, II, 18. 



Bhagavad Gita, II, 19, 20. 
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5. These material bodies, which the ever- 
changeless, indestructible and illimitable 
Self indwells, are said to be transient. 

6. He who takes the Self to be the slayer, 
and he who takes It to be the slain neither 
of them knows the truth. It does neither 
slay nor is It slain. It is never born ; never 
does It die. It is not that, not having been 
born, It again comes into being. It is unborn, 
eternal, permanent and ever Itself. It is not 
killed when the body is killed. 

7. He who knows It to be indestruc- 
tible, changeless, without birth and immu- 
table how can he slay or cause the slaying 
of another ? 

8. Even as a man casts off worn-out 
clothes and puts on others which are new, 
so does the embodied soul cast off worn-out 
bodies and enter into others which are new. 
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Bhagavad Gita, II, 21-25. 
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Bhagavad Gita, II, 29, 30. 



THE SELF AND THE BODY 99 

9. This Self weapons cut not ; this, fire 
burns not ; this, water wets not ; this, wind 
dries not. 

10. This Self cannot be cut, nor burnt, 
nor wetted, nor dried. It is changeless, all- 
pervading, unmoving, immovable and eternal. 

11. This Self is said to be unmanifested, 
unthinkable and unchangeable. Therefore, 
knowing It to be such, thou oughtest not 
to mourn. 

12. Some look upon the Self as marvel- 
lous. Others speak of It as wonderful. 
Others again hear of It as a wonder. And 
still others, though hearing, do not under- 
stand It at all. 

13. This, the Indweller in the bodies of 
all, is ever industructible. Therefore thou 
oughtest not to mourn for any creature. 

14. This body is called the ' field ', and he 
who knows it is called the knower of the 
4 field '. 
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Bhagavad Gita r XIII, 2-3 



Bhagavad Gita, XIII, 5, 6. 
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15. Do thou know the Divine to be the 
knower in all the bodies. 

16. The great elements that compose all 
material phenomena, ego, intellect, the un- 
manifested cause of all these, the ten senses, 
the mind, the five objects of senses, desire, 
hatred, pleasure, fear, body, intelligence, forti- 
tude, briefly described, this is the Kshetra 
(Field, i.e., matter) with its modifications. 

17. I will now describe that which has to 
be known, knowing which one attains to im- 
mortality : It is the beginningless supreme 
Brahman (the Infinite) ; It is called neither 
being nor non-being. 

18. With hands and feet everywhere, 
with eyes, heads and mouths everywhere, 
with ears everywhere in the universe, the 
supreme Being exists pervading all. 

19. It manifests Itself through the func- 
tions or all the senses, yet It is without 
senses. It is unattached, yet It sustains all. 
It is free from relative existence, yet It is 
the experiencer of it. 
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Bhagavad Gita, XIII, 12-17. 
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20. It is without and within all beings. 
It is motionless and yet It moves. On ac- 
count of Its subtlety It is incomprehensible. 
It is both far and near. 

21. Though impartible, yet It exists as 
if divided in beings. It is to be known as 
the sustainer of beings, generating them and 
reabsorbing them again into Itself. 

22. The light even of lights, It is said 
to be beyond darkness. Knowledge, the one 
to be known and the goal of knowledge It 
dwells in the hearts of all. 

23. Know thou that Nature and Spirit are 
both beginningless ; and know thou also that 
all modifications and Gunas (relative exis- 
tence) are born of Nature. 

24. In the production of the body and the 
senses, Nature is said to be the cause ; in 
the experience of pleasure and pain, Spirit 
is said to be the cause. 
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Bhagavad Gita, XIII, 19-22. 



Bhagavad Gita, XIII, z6. 



Bhagavad Gita, XIII, 31-33. 



THE SELF AND THE BODY 105 

25. Spirit seated in Nature experiences 
the relative world born of Nature ; the reason 
for Its births in good and evil wombs is the 
Spirit's attachment to the objects of the 
relative world. 

26. The supreme Spirit dwelling in the 
body is called the witness, the permitter, the 
supporter, the experiencer, the great lord and 
also the highest self. 

27. Whatever is born, the moving and 
the unmoving, know that it is through the 
union of Matter and Spirit. 

28. As It is beginningless and devoid of 
the taints of relative existence, this immutable, 
supreme Self neither acts nor is affected even 
while existing in the body. 

29. As the all-pervading ether is not 
tainted because of its subtlety, so the Self 
existing everywhere in the body is not tainted. 

30. As the one sun illumines all this 
world, so does the Spirit that abides in the 
body illumine the whole body. 
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Bhagavad Gita, XV, 7-10. 
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31. An eternal portion of Myself, having 
become a living soul in the world of life, 
draws to it the five senses and the mind, 
all of which abide in Nature. 

32. When the individualised soul who is 
a portion of the Eternal obtains a body, 
and when he leaves it, he takes these and 
goes, as the wind takes the scents from their 
seats, the flowers. 

33. Presiding over the five senses the 
ear, the eye, the touch, the taste and the 
smell as also the mind, He experiences 
objects. 

34. Whether transmigrating from one 
body to another, or residing in it and experi- 
encing it due to the union with matter and 
its constituents, the deluded do not see Him,, 
but those who have the eye of wisdomi 
behold Him. 



II 



THE DIVINE, THE SOUL AND' 
THE UNIVERSE 



He, in whom this universe is collectively 
and distributively merged as one, is the Lord 
of all beings ; He pervades them breadthwise 
as well as lengthwise. He is proclaimed as 
the immortal one. He is the Being seated in 
the hearts of all. 

Taittiriyaranyaka, IV, 3. 
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Mundakopanishad, I 17. 
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35. The effulgent, all-pervading Being, 
having innumerable heads and innumerable 
eyes, is the origin of all the good that exists 
in the world. He has manifested Himself as 
the universe and He is again the great Deity 
pervading the elements. He is the supreme 
Lord of all, beyond all change. 

36. He transcends the whole world, and 
also manifests Himself as the whole world. 
He is the eternal Being, the support of all, 
the remover of evil. The existence of the 
whole world depends on Him. 

He is the master of the world, the su- 
preme self, the lord, the permanent good, 
the changeless, the cosmic being, the great 
goal of knowledge, the self of the universe 
and the supreme refuge. 

37. As the spider produces the thread and 
absorbs it again, as herbs grow on earth, 
as hairs come out from a living man, even 
so does the universe spring forth from the 
Imperishable. 
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Mundakopanishad, II, 1, 1. 



Mundakopanishad, II, 3, 4. 
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38. This is the truth : As from a blazing 
fire, there shoot out, by thousands, sparks of 
the same appearance, so do the various 
beings originate from that Imperishable, and 
verily, unto It they go back again. 

39. From the imperishable Being are 
born vital energy, mind, all the senses, ether, 
air, fire, water and also the earth which is 
the support of all. 

40. Heaven is the head of the imperi- 
shable Being ; the moon and the sun are 
His two eyes ; the directions are His ears ; 
the revealed scripture sare His speech; the 
air is His breath ; the universe is His heart ; 
and from His feet originated the earth. 
Verily, He is the inner Self of all beings. 

41. Two birds of beautiful plpmage, 
closely united in friendship, reside on the 
self-same tree. One of them eats the sweet 
fruits thereof ; the other looks on without 
eating. 
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Mundakopanishad, III, 12, 13. 



Chandogyopanishad, VI, x, 3. 



Taittiriyopanishad, II, 8. 
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Brihadaranyakopanishad, III, 8, 9. 
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42. Seated on the same tree, the indivi- 
dualised being is deluded and grieves over 
his helplessness. But when he beholds the 
other the worshipful Lord as also His 
glory, he becomes free from all grief. 

43. That which is the subtle essence 
in That has everything its self. That is the 
self ; That is the true ; That thou art. 

44. Through fear of Him the wind 
blows. Through fear of Him the sun rises. 
Through fear of Him, the god of fire, the 
god of rain and the god of death, the fifth, 
run to do their respective works. 

45. At the command of the imperishable 
Being, the sun and the moon stand apart in 
their courses ; at the command of the im- 
perishable Being, the earth and the sky 
stand apart ; at the command of the imperi- 
shable Being, time with its moments, hours, 
days, nights, half-months, months, seasons 
and years stand regulated. 
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Svetasvataropanishad, III, 9. 



Svetasvataropanishad, VI, 11. 
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Bhagavad Gita, IX, 4, 5. 



Bhagavad Gita, IX, 6. 



THE DIVINE, SOUL AND UNIVERSE 117 

46. This whole universe is filled by the 
all-pervading Being, to whom there is noth- 
ing superior, and than whom there is noth- 
ing smaller or larger. Rooted in His own 
glory, He the One without a second 
stands immovable like a mighty tree. 

47. He is the one Deity hidden in all 
beings, the all-pervading Self abiding in all 
beings, the controller of all activities, the 
indwelling Self of all, the witness, the en- 
lightener, the absolute beyond all attributes. 

48. All this world is pervaded by Me, the 
Divine, in My unmanifested form ; all beings 
exist in Me but I do not dwell in them. 
Nor do beings exist in Me in reality ; bring- 
ing forth and supporting all beings, My self 
does not really dwell in them. Behold My 
divine power ! 

49. As the mighty wind, moving always 
everywhere, rests ever in the ether, know 
thou that even so do all beings rest in Me 
the Divine. 
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Bhagavad Gita, IX. 17, 18. 



Bhagavad Gita, IX, 29. 



Bhagavad Gita XV, 12. 



Bhagavad Gita, XV, 15. 
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50. I, the divine Being, am the father of 
this world as also its mother, sustainer and 
ultimate cause. I am the purifier and the 
one thing to be known. I am also the holy 
word ' Om ', and the revealed knowledge 
embodied in the Vedas. 

51. I am the goal, the supporter and the 
lord, the witness and the abode, the refuge 
and the friend. I am the origin, the dissolu- 
tion, the substratum, the storehouse and the 
seed immutable. 

52. I, the Divine, am the same to all 
beings. To Me there is none hateful or 
dear ; but those who worship Me with devo- 
tion, they are in Me, and I too am in them. 

53. The light which, residing in the sun, 
in the moon and in the fire, illumines the 
whole world know that light to be Mine. 

54. I am enthroned in the hearts of all ; 
memory, perception and their loss come 
from Me. I am verily that which has to be 
known by all the scriptures. I, indeed, am 
the inspirer of their highest wisdom and the 
knower of their truth. 
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Bhagavad Gita, XV, 16-18. 



THE DIVINE, SOUL AND UNIVERSE 121 

55. There are these two categories of 
'being' in this world the Perishable and 
the Imperishable. The Perishable comprises 
all creatures. That which manifests itself 
as the phenomenal existence is called the 
Imperishable. 

56. But there is another, the highest 
Being, called the supreme Spirit. As the 
eternal Lord, He sustains the three worlds, 
having pervaded them. 



Ill 



THE WAYS OF THE SPIRITUAL AND 
THE WORLDLY-MINDED 






I ' 



3 



Without doubt the mind is restless and 
difficult to be controlled, but through practice 
and non-attachment it may be governed. 

Yoga is hard to be attained by one of un- 
controlled self ; but the self-controlled, striv- 
ing by right means, can obtain it. 

Bhagavad Gita, VI, 35, 36, 
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57. One, perchance, in thousands strives 
for perfection ; and one, perchance, among 
the blessed ones striving thus, knows Me 
in reality. 

58. Those who are wicked, ignorant and 
vile they do not devote themselves to Me, 
being deprived of discrimination by igno- 
rance and following the way of the demons. 

59. Four kinds of virtuous men worship 
Me the distressed, the seekers of know- 
ledge, the seekers of enjoyment, and the 
wise. 

60. Verily, of vain hopes, of vain works, 
and of vain knowledge are the ignorant 
senseless souls possessed of the stupefying 
nature of demons and devils. 

61. But the great-souled ones, possessed 
of divine nature, know Me the Divine to 
be the origin of beings and immutable, and 
worship Me with undistracted mind. 
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Bhagavad Gita, IX, 12-14. 



Bhaeravad Gita, XV, 11. 
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62. Glorifying the Divine always, strenu- 
ous and steadfast in their vows, and bowing 
down to Me in devotion, they always worship 
Me with constant love. 

63. The Yogis striving for perfection be- 
hold the Divine dwelling in themselves ; but 
the unrefined and unintelligent, even though 
striving, see Him not. 

64. Fearlessness, purity of heart, stead- 
fastness in knowledge and Yoga, giving away 
in charity, control of the senses, sacrifice, 
reading of the scriptures, austerity, upright- 
ness, non-injuriousness, truth, absence of 
anger, renunciation, tranquillity, absence of 
calumniation, compassion for beings, non- 
covetousness, gentleness, modesty, absence 
of fickleness ; 

65. Boldness, forgiveness, fortitude, puri- 
ty, absence of hatred, absence of pride these 
belong to one born to a divine heritage. 
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Bhagavad Gita, XVI, 1-5. 



Bhagavad Gita, XVI, 7, 8. 
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66. Ostentation, arrogance, self-conceit, 
anger, harshness and ignorance these belong 
to one who is born to a demoniac heritage. 

The divine heritage is deemed as making 
for liberation and the demoniac for bondage. 
Grieve not, for thou art born to the heritage 
of the gods. 

67. The persons of demoniac nature know 
not what to do and what to refrain from ; 
neither purity, nor good conduct, nor truth 
is in them. 

They say, " This universe is without truth, 
without moral basis, and without a God ; it 
is brought about by mutual union, having 
lust and nothing else for its cause." 

68. Filled with insatiable desires ; ob- 
sessed by ostentation, pride and arrogance ; 
holding evil ideas through delusion they 
work with impure resolve. 

69. Beset with immense cares ending only 
with death, regarding gratification of lust as 
the highest aim, and feeling sure that this- 
is all ; 
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Bhagavad Gita, XVI, 10-12. 
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70. Bound by a hundred ties of hope, 
given over to lust and wrath, they strive 
to secure hoards of wealth by unjust means 
for sensual enjoyment. 

71. " This has been gained by me to-day ; 
that desire will I gratify next ; this wealth is 
mine, and that also shall be mine in future. 

72. " That enemy has been slain bf me, 
and others also will I slay. I am the lord of 
all and their enjoyer, I am successful, power* 
ful and happy. 

73. " I am rich and well-born. Who else 
is equal to me ? I will perform ritualistic 
sacrifice, I will give, I will rejoice." Thus 
are they deluded by ignorance. 

74. Bewildered by many a fancy, en- 
trapped in the meshes of delusion, and addic- 
ted to the gratification of lust, they fall down 
into a most degraded state. 

75. Self-conceited, haughty, filled with 
pride and intoxication of wealth, they perform 
sacrifices in name, out of ostentation, dis- 
regarding ordinances* 
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Bhagavad Gita, XVI, 13-23. 
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76. Possessed of egoism, power, inso* 
lence, lust and wrath, these malignant people 
hate Me the Self within their own bodies 
and in those of others. 

77. These malicious and cruel evil-doers, 
most degraded of men, are born perpetually 
in the race of the demoniacs only, in the 
cycles of births and deaths. 

78. Being born as the demoniac, and 
deluded birth after birth, they thus fall into 
a still lower condition without attaining Me. 

79. Triple are the gates to hell, ruinous 
to the soul of man lust, anger and greed. 
Therefore one should avoid these three. 

80. The man who has made his escape 
from these three gates of darkness, ensures 
his own welfare, and in the end reaches the 
supreme goal. 

81. He who, discarding the ordinance of 
the scriptures, acts under the impulse of 
desire, attains not to perfection, nor to 
happiness, nor to the goal supreme. 



IV 

THE THREEFOLD NATURE OF MEN 
AND THINGS 



Whatever states there are pertaining to 
4 purity ', and whatever to * passion ' and to 
' dullness ', know them to proceed from Me 
alone ; still I am not in them, but they are 
in Me. 

Deluded by these states, the modifi- 
cations of the three Gunas (forces of 
Nature) all this world does not know Me, 
the transcendent, immutable Divinity. 

Bhagavad Gita, VII, 12, 13. 
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82. Verily, this divine Maya of Mine, 
manifesting itself as the Gunas (relative exis- 
tence), is difficult to cross over ; those who 
devote themselves to Me and to Me alone, 
can overcome it. 

83. Sattva (harmony or purity), Rajas 
(passion), Tamas (inertia or dullness) these 
forces of Nature (Gunas) fetter the inde- 
structible Spirit in the body. 

84. Of these, Sattva (purity), being stain- 
less, is illuminating and free from evil. It 
binds one through attachment to happiness 
and knowledge. 

85. Know Rajas to be of the nature of 
passion, giving rise to thirst and attachment. 
It binds fast the embodied by attachment to 
action. 

86. And know Tamas (dullness) to be 
born of ignorance, deluding all embodied 
beings ; it binds fast by heedlessness, indo- 
lence and sleep. 
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Bhagavad Gita, XIV, 5-13. 
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87. * Purity ' causes attachment to happi- 
ness and ' passion ' to action, while ' dull- 
ness ', verily enshrouding discrimination, 
binds one to heedlessness. 

88. * Purity ' prevails when it overcomes 
' passion ' and dullness ' ; * passion ', when 
it overpowers ' purity ' and dullness ' ; and 
in like manner * dullness ' predominates when 
' purity ' and ' passion ' are overcome. 

89. When the light of intelligence gleams 
forth from every portal of the body, then 
one may be sure that ' purity ' is predominant. 

90. Greed, activity, enterprise, restless- 
ness, longing these arise when ' passion ' 
is predominant. 

91. Darkness, stagnation, heedlessness, 
delusion these arise when ' dullness ' is pre- 
dominant. 

92. The fruit of * pure ' action is good and 
taintless ; the fruit of ' passion ' is misery ; 
and the fruit of ' dullness ' is ignorance. 
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Bhagavad Gita, XIV, 16, 17, 19, 20. 
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93. From * purity ' arises wisdom ; from 
6 passion * greed ; and from ' inertia ' arise 
heedlessness, delusion and ignorance. 

94. When the seer beholds no agent other 
than the forces of Nature, and knows that 
which is beyond, he attains to My being. 

95. The embodied, having transcended 
this triune Nature which is the cause of the 
body, frees himself from birth, death, decay 
and misery, and attains to immortality. 

96. The foods which increase life, energy, 
strength, health, happiness and cheerfulness, 
and which are savoury and oleaginous, 'sub- 
stantial and agreeable they are dear to the 
' pure '. 

97. The foods that are excessively bitter, 
sour, saline, hot, pungent, dry and buhiing 
they are liked by the * passionate ', and they 
produce pain, grief and disease. 

98. The foods which are stale, turned 
tasteless, putrid and corrupt, which are the 
leavings of others and impure thev are dear 
to the ' dull '. 



142 THE DIVINE LIFE 



THE THREEFOLD NATURE 143 

99. That worship is ' pure ', which is en- 
joined by scriptural ordinances, and which 
is performed by men desiring no fruit and 
having implicit faith in worship as a duty. 

100. That worship which is performed for 
the sake of its fruits and for display, know it 
to be the product of * passion '. 

101. That worship which is contrary to 
scriptural commands, in which no food is dis- 
tributed, which is devoid of the chanting of 
the holy hymns, and is without gifts and faith 
it is said to be the product of ' dullness '. 

102. Worship of the Divine, the holy 
men, the teachers and the wise ; purity, 
straight-forwardness, continence and harm- 
lessness these are called the austerity o\ 
the body. 

103. Speech, which causes no vexation, 
and is true, agreeable and beneficial, as alsc 
regular study of the scriptures these an 
said to form the austerity of speech. 
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104. Serenity of mind, kindliness, silence, 
self-control, honesty of motive these are 
called austerity of the mind. 

105. This threefold austerity, practised 
by devout men with great faith and desiring 
no fruit, is said to be ' pure '. 

106. That austerity which is practised 
with the object of gaining respect, honour 
and worship, and for show, is said to be 
4 passionate '. It is unstable and transitory. 

107. That austerity which is practised 
out of foolish notions by means of self- 
torture or for the purpose of ruining another, 
is declared to spring from * dullness '. 

108. That gift which is given from a sense 
of duty to one who can make no return, and 
which is done in a right place, at an oppor- 
tune time and to a fit person it is consi- 
dered ' good '. 

109. But what is given for the sake of 
return, or aiming at the fruit, or again grudg- 
ingly that gift is held to be ' passionate '. 
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110. The gift that is made at the wrong 
place and time to unworthy persons, with- 
out respect or with disdain that is declared 
to be ' dull '. 

111. The practice of worship, gift and 
austerity should not be relinquished, but 
should certainly be performed ; for worship, 
gift and austerity are purifying even to the 
wise. 

112. But even these actions should be 
performed, relinquishing attachment and the 
fruits. This is My best and certain con- 
viction. 

113. The abandonment of an obligatory 
action is not proper. Its abandonment from 
delusion is declared to be the result of 
4 dullness '. 

114. He who from fear of bodily troubles 
relinquishes action because it is painful, does 
so only due to * passion ' and obtains not 
the fruit thereof. 
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115. But he who performs a prescribed 
duty as something that ought to be done, 
but renounces all attachment and also the 
fruit his abandonment is regarded to be 

* pure '. The relinquisher, endued with 

* purity ' and a steady understanding, and 
free from doubts, neither hates a disagreeable 
work, nor is attached to an agreeable one. 

116. That by which the one imperishable 
Substance is seen in all beings, inseparable 
in the separated, know that knowledge to be 
4 pure '. 

117. But that knowledge which, due to 
differentiation, sees in all beings various 
entities of distinct kinds, know that know- 
ledge to be ' passionate '. 

118. Whilst that which clings to one 
single effect, as if it were the whole, without 
reason, truth or insight, trivial that is dec- 
lared to be ' dull '. 
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119. An ordained action, done without 
attachment or harted by one not desirous 
of the fruit and free from attachment, is 
declared to be ' pure ' by nature. 

120. But *he action which is performed 
with desires or with self-conceit, and with 
much effort, is declared to originate in 'passion'. 

121. That action is declared to be * dull ', 
which is undertaken through delusion, with- 
out heed to the consequences, loss, injury 
and ability. 

122. An agent who is free from attach- 
ment and egotism, endowed with fortitude 
and enthusiasm, and unaffected in success 
and failure, is called * pure '. 

123. An agent who is passionate, desiring 
the fruits of action, greedy, violent, impure, 
and easily elated or dejected, is said to be 
* passionate '. 

124. Unsteady, vulgar, arrogant, dis- 
honest, malicious, indolent, despondent and 
procrastinating such an agent is called 
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125. That which knows the paths of work 
and renunciation, right and wrong action, 
fear and fearlessness, bondage and liberation 
that intellect is ' pure '. 

126. That which has a distorted appre- 
hension of righteousness and its opposite,, 
and also of right action and its opposite 
that intellect is * passionate '. 

127. That which, being enveloped in 
darkness, regards unrighteousness as right- 
eousness, and views all things in a perverted 
light that intellect is 'dull'. 

128. The firmness by which the func- 
tions of the mind, the vital forces and the 
senses are regulated that firmness which 
has become unswerving through Yoga, is of 
the nature of ' purity '. 

129. But that by which one holds fast to- 
righteous conduct, pleasure and wealth, and 
desires the fruit of each on its occasion 
that firmness is of the nature of ' passion '. 
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130. That by which a stupid man does 
not give up sleep, fear, grief, despondency 
and overweening conceit that firmness is 
of the nature of ' dullness '. 



131. That happiness which one learns to 
enjoy through practice, by which one comes 
to the end of pain, and which is like poison 
at first but like nectar at the end, is declared 
to be ' pure ' ; it is born of the transcendence 
of intellect due to Self-realisation. 



132. That happiness which arises from 
the contact of object with sense, which, 
though at first like nectar, is at the end like 
poison, is declared to be ' passionate '. 

133. That happiness which begins and 
results in self-delusion, and arises from sleep, 
indolence and heedlessness, is declared to be 
' dull '. 
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134. Control of mind and senses, aus- 
terity, purity, forbearance and uprightness, 
knowledge, realisation and belief in a here- 
after these are the natural qualifications 
of one born of a truly Sattvika nature 
(a Brahmin by quality). 

135. Prowess, boldness, fortitude, dexter- 
ity, also not flying from battle, generosity, 
and sovereignty these are the natural quali- 
fications of one born of a Sattvika-Rajasika 
nature (a Kshattriya by quality). 

136. Agriculture, cattle-rearing and trade 
are the natural duties of one born of a Raja- 
sika-Tamasika nature (a Vaisya by quality). 
Action consisting of menial service is the 
natural duty of one born of a Tamasika- 
Rajasika nature (a Sudra by quality). 



V 

GENERAL MEANS TO DIVINE 
REALISATION 
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Some by meditation behold the Self in 
their own intelligence, by the purified heart. 
Others realise It through the path of know- 
ledge, and still others through the path of 
selfless activity dedicated to the Divine. 

Some, again, not knowing these ways, 
worship the Divine as they have heard from 
others. Even these cross beyond death, re- 
garding what they have heard as the supreme 
refuge. 

Bhagavad Gita, XIII, 24, 25. 
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137. This Self, hidden in all beings, re- 
veals Itself not to all. It is seen only by 
the subtle seers through the higher mind 
(Buddhi), refined and made one-pointed. 

138. Having realised That which is with- 
out sound, without touch, formless, imperi- 
shable, and also without taste and smell, 
eternal, without beginning or end, and 
beyond all manifestation one is liberated 
from the jaws of death. 

139. When all the desires that dwell in 
the heart are destroyed, then the mortal 
becomes immortal and here itself attains the 
infinite Being. 

140. When all the knots of the heart are 
rent asunder, the mortal becomes immortal 
this is the end of all spiritual instruction. 

141. Having taken the bow the mighty 
weapon prescribed in the Upanishads 
place on it the arrow (the self) rendered sharp 
by constant worship. Having drawn it with 
the mind absorbed in His thought, hit that 
mark the imperishable, all -pervading Being. 

11 
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Mundakopanishad, II, ii, 3-6. 
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142. * Om ', the divine word, is the bow ; 
the soul indeed is the arrow ; and the eternal 
infinite Being is the target. Carefully that 
target is to be hit, and one has to become 
absorbed in Him just as the arrow becomes 
one with its target. 

143. Know that one Self only, by whom 
the heaven, the earth and the sky, the mind 
and the vital powers are permeated. Give up 
all vain talks. This is the way to immortality. 

144. In manifold ways He lives there 
within (the heart), where all the arteries 
meet like spokes in the nave. Meditate 
upon the indwelling Self as ' Om '. God- 
speed to you in your journey beyond the 
darkness of ignorance. 

145. This resplendent and pure Self, 
whom the sinless souls realise as residing 
within their body, can be attained by truth* 
fulness, concentration, true knowledge and 
unbroken continence. 
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146. This Self is not attained through 
discourses, nor through intellectuality, nor 
through much learning. It is gained only by 
him who longs for It with the whole heart. For 
to such a one the Self reveals Its own nature. 

147. This Self cannot be attained by the 
weak, nor by the inattentive, nor even by 
austerity improperly practised. The wise 
one who strives through proper means mer- 
ges in the infinite Self. 

148. He who knows the bliss of that 
infinite Principle, whence all speech turns 
back with the mind, failing to reach It he 
has no cause of fear. 

149. All that is perceived is verily the 
one all-pervading Being. Calmly meditate 
on Him, from whom the universe has its 
origin, in whom it merges, and by whom it 
is sustained. 

150. He alone is all that was and all 
that will be. Knowing Him, the Eternal, 
one transcends death ; there is no other way 
to freedom. 
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151. Seeing the Self in all beings and 
all beings in the Self, one attains the highest 
existence, and not by any other means. 

152. As is oil in sesame seed, butter 
in curd, water in flowing streams and fire in 
wood, so is that Self to be discovered in 
oneself by a person who searches after It 
through truth and concentration. 

153. Like butter hidden in milk, pure 
Consciousness resides in every being. That 
ought to be constantly churned out by the 
churning rod of the mind. 

154. Yield not to weakness. It does 
not become thee. Cast off base weakness, 
and arise. 

155. Children and not the wise speak of 
knowledge and performance of action as 
distinct. He who is truly established in one 
gains the fruit of both. 
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156. The state which is gained by the 
followers of the path of knowledge is also 
reached by those w r ho follow the path of self- 
less work. Who sees knowledge and per- 
formance of action as one, he truly sees. 

157. A man should uplift himself by his 
higher self. So let him not weaken this 
self. For this self is the friend of oneself, 
and this self is also the enemy of oneself. 

158. The self is the friend of him who 
has conquered the lower self by the higher. 
But to him whose lower self has not been 
conquered thus, the self behaves like a foe. 

159. Those men of virtuous deeds whose 
sin has come to an end and who are freed 
from the delusion of conflicting emotions 
and sensations, worship Me with firm resolve. 

' 160. Whatever thou doest, whatever 
thou eatest, whatever thou offerest in sacri- 
fice, whatever thou givest away, whatever 
austerity thou practisest, do that as an 
offering unto Me, the Divine. 
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161. Even if the most sinful man wor- 
ships Me, with devotion to none else, he 
should be regarded as good, for he has 
rightly resolved. 

162. Soon does he become righteous and 
attain to eternal peace. Know it for certain 
My devotee is never lost. 

163. Having obtained this transient and 
joyless world, do thou worship Me. 

164. Fill thy mind with Me ; be devoted 
to Me ; sacrifice unto Me ; bow down to Me. 
Thus making thy heart steadfast in me and 
taking Me as the supreme goal, thou shalt 
come to Me. 

165. I am the origin of all ; from Me 
everything evolves. Thus thinking, the wise 
worship Me, engaged in contemplation. 

166. With their minds wholly fixed in 
Me, with their life absorbed in Me, mutually 
enlightening and always speaking of Me, 
they are satisfied and delighted. 
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167. To them, ever steadfast and serv- 
ing Me with affection, I give the right know- 
ledge by which they come unto Me. Out of 
mere compassion for them, I, abiding in 
their hearts, destroy the darkness (in them) 
born of ignorance, by means of the lamp 
of wisdom. 

168. By one-pointed devotion, I may be 
known in My universal form and seen in 
reality and also entered into. 

169. He who does work for Me alone and 
has Me for his goal, who is devoted to Me 
and free from attachment and enmity to all 
beings he realises Me. 

170. Merge thy mind in Me ; be devoted 
to Me ; offer worship to Me ; bow down to 
Me. I assure thee thou wilt then reach 
Me without fail, for thou art dear to Me. 

171. Relinquishing the path of formal 
virtue and vice, take refuge in Me alone. 
Grieve not I will absolve thee from all sins. 
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He who has not turned away from wicked- 
ness, who is not tranquil, who is unmedita- 
tive and whose mind is not at rest he can 
never attain the Self even by knowledge. 

Kathopanishad II, 24. 
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172. One thing is the good and quite 
different, indeed, is the pleasant. Serving 
different ends, these two bind the soul. It is 
well with him who follows the good, but 
he loses the goal, who chooses the pleasant. 

173. Both the good and the pleasant are 
laid before man. The wise one discriminates 
between the two, having examined them well. 
The wise man prefers the good to the pleasant, 
but the man of little understanding chooses 
the pleasant through avarice and attachment. 

174. Know 7 the Self to be the master 
sitting in the chariot, and the body as the 
chariot. Consider the higher mind (Buddhi) 
as the charioteer, and the lower mind 
(Manas) as the rein. 

175. The senses are the horses and the 
sense-objects are the roads. The wise call 
the Self the enjoyer when He is identified 
with the body, senses and mind. 

176. One who is always of unrestrained 
mind and devoid of right understanding, his 
senses become uncontrollable like the wicked 
horses of a charioteer, 

12 
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Kathopanishad, III, 3-9. 
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177. But he who is always of restrained 
mind and has right understanding, his senses 
are controlled like the good horses of a 
charioteer. 

178. He who is devoid of proper under- 
standing, who is thoughtless and always 
impure, never attains the goal, and gets into 
the round of births and deaths. 

179. But he who is wise, who is ever 
pure and whose mind is controlled, reaches 
that goal whence none is born again. 

180. The man who has wisdom for 
his charioteer and the mind as the well- 
controlled rein, reaches the end of the 
journey the supreme state of the all-per- 
vading Self. 

181. The self -existent Being has so made 
the senses that they go outward, and hence 
man sees the external world and not the 
inner Self. Perchance only some wise man 
desirous of immortality turns his eyes in- 
wards and beholds the indwelling Self. 
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182. Ignorant souls pursue the external 
pleasures, and so they fall into the wide- 
spread snare of death. But the wise do not 
desire anything in this world, having known 
what is eternal in the midst of the transient. 

183. Speak the truth. Follow the path 
of virtue. Swerve not from the study of 
the scriptures. Never swerve from truth. 
Never swerve from the path of virtue. Do 
not deviate from what is beneficial. Do 
not deviate from the path leading to your 
welfare. Also do not stray away from the 
study and teaching of the scriptures. 

184. Let thy mother be a god to thee. 
Let thy father be a god to thee. Let thy 
teacher be a god to thee. 

185. Let thy guest be a god to thee. 
Let those works alone be done by thee that 
are free from blemishes, and not others. 
Only those deeds are to be performed by 
thee that are good, and not others. 
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186. Subdue the senses, do acts of char- 
ity, be compassionate. Practise these three 
virtues control of the senses, charity and 
compassion. 

187. The stream of tendencies flowing 
through good and evil channels is to be 
directed by self -effort along the good path. 
When it has entered the evil path, it is to 
be turned towards the good path. 

188. Sensations of heat and cold, of 
pain and pleasure, are born only of the 
contact of the senses with their objects. 
They have a beginning and an end. They 
are impermanent in their nature. Bear 
them patiently. 

1 89. Man forms an attachment to objects 
when he broods over them. From attach- 
ment comes longing, and from longing 
anger grows. 

190. From anger comes delusion, and 
from delusion loss of memory ; from loss of 
memory comes the ruin of discrimination, and 
from the ruin of discrimination man perishes. 
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191. But the self -controlled man, moving 
among objects with senses under restraint 
and free from attraction and aversion, attains 
tranquillity. 

192. Attachment and aversion of the 
senses for their respective objects are 
natural to man. Let none come under their 
sway, they are his foes. 

193. It is desire, it is anger, born of the 
restlessness of the soul. It consumes and 
corrupts everything. Know it to be your 
foe in this world. 

194. As fire is enveloped by smoke, as 
a mirror by dust, as an embryo by the womb, 
so is knowledge covered by desire. 

195. This desire which is the constant 
enemy of the wise beclouds the knowledge 
of man. It is, verily, an insatiable fire. 

196. The senses, the mind and the in- 
tellect are said to be its abode. Through 
these it deludes the embodied by veiling his 
wisdom. 
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197. Therefore, controlling the senses at 
the outset, kill desire the source of all sins 
and the destroyer of knowledgeand realisation. 

198. The senses are said to be superior to 
the body, the lower mind (Manas) is superior 
to the senses, and the higher mind (Buddhi) is 
superior even to the lower mind. That which 
is superior to the higher mind is the Self. 

199. Thus knowing Him who is superior 
tb the higher mind and restraining the self 
by the Self, destroy that enemy (desire) 
who is hard to overcome. 

200. Humility, unpretentiousness, non- 
injuriousness, forbearance, uprightness, ser- 
vice to the teacher, purity, steadiness, self- 
control ; 

201. Renunciation of sense-objects, ab- 
sence of egotism, reflection on the evils of 
birth, death, old age, sickness and pain ; 

202. Non-attachment, absence of identi- 
fication with son, wife, home and the rest,, 
and constant steadiness of mind in both 
agreeable and disagreeable circumstances ; 
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203. Unswerving devotion to God through 
the practice of constant meditation, resort 
to sequestered places, distaste for the society 
of worldly men ; 

204. Constant application to spiritual 
knowledge, a correct idea regarding the true 
end of wisdom this is declared to be know- 
ledge, and what is opposed to it is ignorance, 

205. Fortitude, forgiveness, self-control, 
abstention from unlawful gain, purity of 
body and mind, sense-control, knowledge 
of scriptures, meditation on the supreme 
Being, truthfulness, freedom from anger 
these constitute the tenfold path of virtue. 

206. Let a man do that diligently, in 
doing which his heart feels real satisfaction, 
aqd let him avoid the opposite of it. 

207. One should speak what is true and 
pleasant. He should neither speak an un- 
pleasant truth nor a pleasant lie. This is 
the eternal path of virtue. 
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208. One should not insult those who are 
defective in limbs, who have redundant 
limbs, who are ignorant, who are aged, who 
are wanting in beauty or wealth, and also 
who are low in birth. 

209. Let one avoid atheism, contempt 
of scriptures and divine forces, hatred, 
hypocrisy, pride, anger and severity. 

210. Harmlessness, truthfulness, non- 
stealing, purity of body and mind, control of 
the sense-organs this in brief is the path of 
virtue for everybody. 

211. Reflecting in one's mind on the 
course that creatures follow due to virtue 
and vice, one should always set one's mind 
on virtue. 

212. Non-injury, truthfulness, absence 
of anger, absence of cruelty, self-control, 
straightforwardness these form the essen- 
tials of the path of virtue. 
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213. Worship, 'study of the scriptures, 
charitable gifts, austerity, truthfulness, for- 
bearance, self-control, absence of greedi- 
ness this is the eightfold path of virtue. 

214. Forbearance, truthfulness, self-con- 
trol, purity, charity, curbing the sense- 
organs, non-injury, service of the preceptor, 
visits to holy places, compassion, devotion to 
the Self, absence of covetousness, worship 
of the Divine, and freedom from envy 
these form the code of right conduct to be 
followed by everybody. 

215. Truthfulness, compassion, austerity, 
cleanliness, purity, forbearance, right judg- 
ment, restraint of the organs, self-control, 
harmlessness, chastity, alms-giving, study of 
scriptures and straightforwardness ; con- 
tentment, service of sages endowed with 
equanimity, gradual abstinence from worldly 
pursuits, reflection on the turns of fortune 
in the lives of men, silence, and self-exami- 
nation ; distribution of food among sentient 
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beings according to their needs, and recogni* 
tion of the spiritual nature and divinity of 
all creatures, especially men ; listening to 
the praises of the Lord, glorifying and re- 
membering Him, bowing before Him, regard* 
ing oneself as His servant, worshipping 
Him as a friend, dedicating oneself to Him 
these are declared to be the thirty uni- 
versal principles of virtue whereby the Lord, 
the Self of all, is pleased. 

216. Men obtain the desired fruit by 
personal effort. While those wanting in 
manliness speak of destiny only. 

217. Therefore should a man always 
make self-effort his duty in life ; even if that 
effort should fail in this world, in another 
world its fruit is sure and certain. 

218. Neither the lazy nor those who 
solely depend on destiny obtain their objects. 
Therefore, should one by all means persist in 
self-effort. 
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219. Success of actions rests equally on 
destiny and one's efforts. Of these two, 
destiny is the expression of the efforts made 
in a previous life. 



220. As a chariot cannot move on only 
one wheel, so without personal effort destiny 
does not succeed in accomplishing anything. 



VII 
THE PATH OF SELFLESS ACTIVITY 
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Thy right is to work only, but never to the 
fruits thereof. So do not work with an eye 
to the fruits of thy actions, nor be thou 
prone to inaction. 

Bhagavad Gita, II, 47. 
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221. Viewing alike pleasure and pain, 
gain and loss, victory and defeat, engage 
thyself in battle. Thou wilt thus incur 
no sin. 

222. In this spiritual path no effort, even 
though incomplete, is ever wasted, nor is it 
attended with sins of omission as in the 
path of rituals. Even a little practice of it 
protects one from the great terror of birth 
and death. 

223. Work with mental poise, being free 
from all attachment, and remaining un- 
concerned with regard to success and failure. 
This evenness of mind is known as Yoga. 

224. The world is bound by actions other 
han those performed for the sake of wor- 
ship. Do thou, therefore, perform actions 
as worship alone, devoid of attachment. 

225. Do thou, therefore, perform thy 
duties without attachment. By performing 
actions without attachment, a person attains 
to the Highest. 
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Bhagavad Gita, III, 27, 28. 



Bhagavad Gita, III, 30. 
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226. Actions are wrought all around by 
the forces of Nature. But with the under- 
standing deluded by egotism, man thinks, 
" I am the agent." 

227. A true seer who knows the distinc- 
tion of the Self from Nature's forces and 
their works, does not identify himself with 
them, perceiving, " It is not I but the senses 
that act on sense-objects." 

228. Surrendering all actions to the 
Divine, fixing the thoughts on the immanent 
Self, and abandoning all longings and selfish- 
ness, fight without fear and excitement. 

229. Work performed as worship is no 
work at all, for it fails to bind. But in- 
activity in the matter of duty is really work, 
for it causes bondage. He who thus sees 
inaction in action, and action in inaction, he 
is intelligent among men, he is a Yogi and a 
doer of all actions. 
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230. Whose undertakings are all devoid 
of plans born of desires for results, and 
whose actions are burnt by the fire of know- 
ledge him the sages call the wise. 

231. Forsaking the clinging to fruits of 
actions, ever satisfied, and depending on 
none for one's worldly welfare, he does not 
really do anything, even though engaged in 
action. 

232. Free from longings, having control 
over the body and mind, and possessing 
nothing as his own, he does not suffer any 
evil consequence by doing mere bodily action. 

233. Content with what comes unsought, 
unaffected by pleasure and pain, free from 
envy, even-minded in success and failure, 
he is not bound even while acting. 

234. Devoid of attachment, liberated, 
with mind centred in knowledge, and per- 
forming work as worship, all his actions melt 
away leaving no trace behind. 
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Bhagavad Gita, IV, 18-2-1. 
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BTiagavad Gita, IX, 27, 28. 
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235. For him the instruments of sacrifice, 
the oblation, the sacrificial fire and the 
sacrificer are all manifestations of the Divine. 
By fixing the mind thus on the Divine 
manifest in actions, he reaches Him alone. 

236. The well-poised, forsaking the fruit 
of action, attain the peace born of steadfast- 
ness in devotion ; the unbalanced on the 
other hand, impelled by desire, are bound by 
attachment to the fruit ot action. 

% 

237. Whatever thou doest, whatever thou 
eatest, whatever thou offerest in sacrifice, 
whatever thou givest away in charity, what- 
ever thou practisest as austerity, do that as 
an offering unto Me. 

238. Thus shalt thou be freed from the 
bondage of actions, bearing good and evil 
results. With the heart steadfast in the 
Yoga of renunciation and being liberated, 
thou shalt come unto Me. 
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239. Actions cannot be entirely relin- 
quished by an embodied being, but he who 
relinquishes the fruits of action is called a 
man of true renunciation. 

240. The threefold fruit of action dis- 
agreeable, agreeable and mixed accrues to 
the non-relinquisher, but never to the man 
who has renounced. 

241. Devoted to his own duty, man 
attains the highest perfection. How, engaged 
in his own duty, he attains perfection, that 
do thou hear. 

242. From whom proceeds the evolution 
of all beings, by whom everything is per- 
vaded worshipping Him with his own duty, 
a man attains perfection. 

243. Better one's own duty (Dharma) 
though imperfect, than the duty of another 
well-performed. He who does the duty 
dictated by his own nature incurs no stain. 

14 
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Bhagavad Gita, XVIII, 56, 57. 
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244. One should not relinquish the duty 
to which one is born, though it be attended 
with evil ; for all undertakings are enveloped 
by evil as fire by smoke. 



245. Even though doing all actions always, 
My devotee who takes refuge in Me gains 
the eternal and immutable state through 
My grace. 



246. Resigning mentally all deeds in Me, 
having Me as the highest goal, and resorting 
to the devotion of right knowledge, do thou 
ever fix thy mind on Me. 



VIII 
THE PATH OF DEVOTION 
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In whatever way men worship Me, the 
Divine, in the same way do I fulfil their 
desires. It is My path that men tread on 
all sides. 

Bhagavad Gita, IV, 11. 
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247. Whatever Divine form a devotee 
seeks to worship with faith, that faith of his 
do I make unwavering. 

248. Whoever offers Me with devotion a 
leaf, a flower, a fruit or some water that gift 
of love, made by the pure-minded, I accept. 

249. Those who worship Me, resigning 
all actions to Me, regarding Me as the 
supreme goal, and meditating on Me with 
single-minded Yoga, to those whose minds 
are thus set on Me, I verily become the 
saviour ere long in this ocean of mortal 
existence. 

250. Let thy mind be fixed only on Me, 
let thy intellect abide in Me ; thou shalt no 
doubt live in Me hereafter. 

251. If thou art not able to fix thy mind 
steadily on Me, then by repeated practice of 
concentration do thou try to reach Me. 
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Bhagavad Gita, XII, 6-11. 



Bhagavad Gita, XVIII, 61, 62. 
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252. If thou art not able to practise this 
concentration, be thou intent on doing 
actions for My sake. Even by doing actions 
for My sake, thou shalt attain perfection. 

253. If thou art not capable of doing even 
this, then abandoning the fruits of action, 
take refuge in Me with thfy mind subdued. 

254. The Lord dwells in the hearts of all 
beings, causing them to revolve by His divine 
power (Maya), as if they were mounted on 
a machine. 

255. Take refuge in Him with all thy 
heart; by His grace shalt thou attain 
supreme peace and the eternal abode. 

\/ 256. He who hates no creature and is 
friendly and compassionate towards all, who 
is free from the feelings of " I " and " Mine " 
and remains even-minded in pain and pleas- 
ure ; who is forbearing, ever content and 
steady in meditation ; who is self-controlled, 
possessed of firm conviction and has his 
mind and intellect fixed on Me (the Divine) 
he who is thus devoted to Me, is dear to Me* 
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257. He by whom the world is not 
distressed and who cannot be distressed by 
the world, who is free from joy and envy, 
fear and anxiety he is dear to Me (the 
Divine). 

258. He who is free from dependence, 
who is pure, prompt, unconcerned and 
untroubled, who has renounced every under- 
taking he who is thus devoted to Me, is 
dear to Me. 

259. The devotee who neither rejoices 
nor hates, neither grieves nor desires, who 
renounces all relative good and evil he is 
dear to Me. 

260. He who is the same to friend and 
foe ; who is alike in honour and dishonour, 
in heat and cold, in pleasure and pain ; 
who is free from attachment ; to whom 
censure and praise are equal ; who is silent, 
content with anything, homeless, steady- 
minded and full of devotion that man is 
dear to Me. 
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THE PATH OF KNOWLEDGE 
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The man of faith who is devoted to 
spiritual knowledge and practice of self- 
control gains wisdom. Having obtained 
wisdom, he gains supreme peace at once. 

Bhagavad Gita, IV, 39. 
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Bhagavad Gita, IV, 36-38. 
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261. Knowledge as sacrifice is superior 
to sacrifice perfomed with material objects. 
All action in its entirety attains its consum- 
mation in knowledge. 

262. Even if thou art the most sinful 
among evil-doers, yet by the raft of know- 
ledge alone shalt thou go across all sin. 

263. As a blazing fire reduces fuel into 
ashes, so does the fire of knowledge reduce 
all deeds (Karma) to ashes. 

264. Verily, there exists nothing 1 in this 
world so thoroughly purifying as knowledge. 
In good time, having reached perfection in 
Yoga, one realises it oneself in one's own 
heart. 

265. He who has renounced all deeds by 
surrendering them to the Divine, whose 
doubts have been rent asunder by knowledge, 
and who is established in the Self he is 
not bound by actions. 
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266. Cut asunder, with the sword of 
knowledge, this doubt about the Self that 
ignorance has caused in your heart, and 
stand up, taking refuge in Yoga. 

267. Freed from attachment, fear and 
anger, absorbed in the Divine, taking refuge 
in Him, and purified by the fire of know- 
ledge, many have attained the all-pervading 
Being. 

268. With the mind purified by devotion 
to performance of action, with the body 
conquered, and with the senses subdued, one 
who has realised his self as the Self of all 
beings remains free from taints even while 
acting. 

269. The knower of truth, being centred 
in the Self, should think, " I do nothing 
at all," though seeing, hearing, touching, 
smelling, eating, moving, breathing, sleeping, 
speaking, emitting, holding, and opening and 
closing the eyes convinced that it is the 
senses that move among sense-objects. 
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Bhagavad Gita, V, 7-11. 
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270. He who does actions, forsaking 
attachment and resigning them to the all- 
pervading Self, is not soiled by evil, even as 
a lotus leaf is not by water drops. 

271. Yogins following the path of self- 
less work, perform action only with the 
body, mind, senses and intellect, forsaking 
attachment, for the purification of the heart. 

272. In persons whose ignorance is des- 
troyed by the knowledge of the Self, that 
knowledge of theirs, like the sun, reveals the 
supreme Being. 

273. Those who have their intellect 
absorbed in That, whose self is That, whose 
steadfastness is That, whose consummation 
is That they attain to the highest salvation, 
their impurities being cleansed by knowledge. 

274. The knowers of the self look with 
an equal eye on the man of the highest 
caste endowed with learning and humility, 
as on a cow, an elephant, a dog, and an 
out-caste. - 
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275. Since the infinite Self is even and 
without imperfection, relative existence has 
been conquered, here in this very world, by 
those whose minds rest in evenness ; there- 
fore they rest indeed in Him. 

276. Residing in the infinite Self, with 
the intellect steady and without delusion, 
the knower of the Self neither rejoices on 
receiving what is pleasant, nor grieves on 
receiving what is unpleasant. 

277. With the heart unattached to ex- 
ternal objects, he realises the joy that is in 
the Self, and being devoted to meditation 
on the Infinite, he attains undecaying 
happiness. 

278. Since enjoyments that are born of 
the contact of the senses and their objects 
are with beginning and end, and are parents 
of misery alone, a wise man does not seek 
pleasure in them. 
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279. He who can withstand in this 
world, even before he gives up the body, the 
impulse arising from lust and anger, he is 
steadfast in Yoga, he is a happy man. 

280. Whose happiness is within, whose 
relaxation is within, whose light is within 
that Yogi alone becomes the Infinite and 
gains absolute freedom. 

281. Free from imperfections and doubts, 
with senses controlled and engaged in the 
good of all beings, sages attain absolute 
freedom. 

282. Of all virtuous men, the most ex- 
cellent are the wise who are ever steadfast 
and endowed with devotion to the One, for 
exceedingly dear am I to the wise, and they 
are dear to Me. 

283. Noble, indeed, are all who worship 
Me, but the wise man I regard as My very 
Self, for with his mind steadfast, he is 
established in Me alone as the supreme goal. 
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Bhagavad Gita, XII, 3, 4. 
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284. Those who worship the imperish- 
able, the indefinable, the unmanifested, the 
omnipresent, the unthinkable, the un- 
changeable, the immovable, the eternal, 
having subdued all the senses, even-minded 
under all circumstances and engaged in the 
welfare of all beings they, verily, reach Me. 



X 



THE PATH OF CONCENTRATION 
AND MEDITATION 
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The Yogi should constantly practise con- 
centration, retiring into solitude. Let him 
be absolutely alone, without possessions and 
longings, and controlled in body and mind. 

Bhagavad Gita, VI, 10. 
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285. Taking his place on an appropriate 
seat, making the mind one-pointed, and 
subduing the functions of the imaging 
faculty and the senses, let him practise Yoga 
for the purification of the heart. 

286. With the heart serene and fearless, 
firm in the vow of chastity, with the mind 
controlled and ever thinking of Me^ let him 
sit in Yoga, having the Divine as his supreme 
goal. 

287. Always keeping the mind steadfast, 
the Yogi of subdued mind attains the peace 
which resides in Me and culminates in 
emancipation. 

288. Success in Yoga is not for him who 
eats too much or too little. It is not for 
him who sleeps too long or too little. 

289. To him who is temperate in eating 
and recreation, in his effort for work and in 
his sleep and wakefulness, Yoga becomes 
the destroyer of misery. 
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290. When the mind is completely con- 
trolled and rests serene in the Self alone, 
free from all longing for objects of desires, 
then is one called steadfast in Yoga. 

291. As a lamp in a spot sheltered from 
the wind does not flicker, even such has 
been the simile used for a Yogi of subdued 
mind, practising concentration on the Self. 

292. When the mind, absolutely res- 
trained by the practice of concentration, 
attains quietude, and when one rejoices in 
the Divine, perceiving Him in oneself 
through the mind ; when one feels that 
infinite bliss the bliss which is experienced 
by the higher mind but never by the senses, 
in which established one never departs 
from Truth, obtaining which one regards 
no other acquisition superior, centred in 
which one is not moved even by heavy 
sorrow, let that be known as the state 
called Yoga. It is a state of severance from 
contact with pain. This Yoga should be 
practised with perseverance, undisturbed by 
the depression of heart. 
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293. Abandoning without reserve all 
desires born of wilful volition, and completely 
restraining, by the mind alone, the group of 
senses from their objects in all directions ; 

294. With the higher mind (Buddhi) 
drawn in by concentration and with thought 
(Manas) fastened on the Self, let him attain 
quietude by degrees. Let him not think of 
anything else. 

295. Through whatever reason the rest- 
less, unsteady mind wanders away, let him, 
curbing it from that, bring it under the 
sway of the Self alone. 

296. Verily, supreme bliss comes to that 
Yogi who is perfectly tranquil, whose pas- 
sions are quieted, who is sinless, and who 
has become one with the all-pervading 
Being. 

297. The Yogi, freed from the taint of 
relative good and evil, and constantly engag- 
ing the mind thus, attains with ease the 
infinite bliss of communion with the supreme 
Self. 
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298. He who sees Me in all and all 
things in Me, he never becomes separated from 
Me, nor do I become separated from him. 

299. He who worships Me dwelling in 
all beings and is established in Unity that 
Yogi abides in Me, whatever be his mode 
of life. 

300. He who judges the pleasure and 
pain of all by the same standard as he 
applies to himself, is regarded as the highest 
among Yogis. 



XI 

GENERAL MEDITATIONS ON THE 
DIVINE 
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The eternal Being dwells in the hearts of 
all. He is the lord of the past and the 
future. By realising Him, one is free from 
fear. This verily is the Truth. 

His form is not within the field of vision. 
None can perceive Him with the eyes and 
the other senses. He is revealed by the 
intuition of the higher mind which resides 
in the heart and controls all thinking. Those 
who know Him become immortal. 

Kathopanishad, IV, 12 & VI, 9. 
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Rig Veda, X, 90, 1-3. 
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301. He is our father, progenitor and 
director. He is cognisant of all places, all 
worlds. 

302. He is the all-pervading Being mani- 
festing himself as all things. He has innu- 
merable heads, eyes and feet. It is He that 
has encompassed the whole universe, and it 
is He again who transcends it. 

303. That Being is this whole cosmos, 
all that was and all that will be. He mani- 
fests Himself in the form of the universe. 
He is also the lord and giver of immortality. 

304. So vast is His glory ; but He, the 
universal Being, is greater than all that. 
The manifested world forms but a small 
portion of His being ; in main He remains 
unmanifest and immortal. 

305. He, the cosmic Being, is the supreme 
principle of existence, the supreme truth, the 
supreme light and the supreme self. 

306. He permeates within and without 
all that exists all that is in the universe, 
seen or heard. 
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307. The infinite, the immutable, the 
omniscient, the self, the end of creation, the 
origin of all that is good He shines in the 
hearts of all beings. 

308. The all-pervading Reality, though 
one, is regarded as many. He is the Self 
of all beings. He is the innermost Self of 
all that exists. He is seated in the hearts 
of all. He is the ruler of all. All beings 
become one in Him. 

309. He is the all- pervading, the self- 
resplendent, the formless, the scatheless, the 
muscleless, the pure, the one unaffected by 
ignorance, the seer, the omniscient, the 
transcendent, and the uncreate. 

310. The Self is that by whose power 
the ear hears, the eye sees, the tongue 
speaks, the mind understands, and life 
functions. 

311. What speech cannot reveal, but 
what reveals speech, know that alone as 
Brahman (the Infinite) and not this that 
people worship here. 
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312. What mind does not comprehend, 
but what cognises the mind, know that 
alone as Brahman, and not this that people 
worship here. 

313. What sight fails to see, but what 
perceives sight, know that alone as Brah- 
man, and not this that people worship here. 

314. What hearing fails to grasp, but 
what perceives hearing, know that alone 
as Brahman, and not this that people wor- 
ship here. 

315. What life does not enliven, but 
what directs life, know that alone as 
Brahman, and not this that people wor- 
ship here. 

316. As the one fire assumes different 
forms according to the shapes of the different 
objects it burns, so the one Self that resides 
in all beings appears different according ta 
the forms It enters into. It exists outside 
of them also. 
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317. As the one air assumes different 
forms according to the different objects it 
permeates, so the one Self that abides in the 
hearts of all beings appears different accord- 
ing to the forms It enters into. It exists 
outside of them also. 

318. As the sun, which forms the eye of 
the universe, is never defiled by the external 
impurities seen by the eyes, so the one Self 
that resides in all beings is never touched 
by the evils of the world. 

319. That which is unperceivable, un- 
graspable, unborn, colourless, without eyes 
and ears and hands and feet ; that which 
is eternal yet of manifold expressions, all- 
pervading, extremely subtle and undecay- 
ing, the wise behold It, the source of all 
creation, everywhere. 

320. That effulgent Being is verily form- 
less, existing both within and without, un- 
create, without breath and mind, pure and 
transcendent. 
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321. This Self, who is omniscient and 
all-knowing, and whose glory is manifest in 
the universe, dwells in the body the abode 
of the Divine. He is of the nature of pure 
consciousness manifesting through the mind ; 
He is the controller of the vital energy and 
the body. He dwells in the body, being 
seated in the heart. By knowing Him, the 
wise realise that which is bliss and im- 
mortality. 

322. In the supreme effulgent sheath of 
.Intelligence dwells the infinite Being stain- 
less, transcendent, pure. Light of all lights, it 
is That whom the knowers of the Self realise. 

323. There the sun shines not, nor the 
moon, nor the stars, nor lightning, much 
less fire. He shining, everything shines 
after Him. By His light is everything lighted, 

324. The supreme Being who is infinite, 
eternal and immortal is in front, is behind, is 
on the left and the right, is above and below. 
This universe is, verily, He. 
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325. He is not perceived by the eyes and 
other senses, nor is He expressed by speech. 
He is not attainable by austerities and 
rituals. When by virtue of knowledge one 
attains purity of the mind, then, through 
meditation, that Absolute is realised. 

326. Seek to know That out of whom all 
beings are born, by whom they are sustained 
after birth, and to whom they return after 
death. That is the infinite Being. 

327. It is not for the sake of the hus- 
band that the husband is loved, but it is for 
the sake of the Self that he is loved. 

328. It is not for the sake of the wife 
that the wife is loved, but it is for the sake 
of the Self that she is loved. 

329. It is not for the sake of the sons 
that the sons are loved, but it is for the 
sake of the Self that the sons are loved. 

17 
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330. It is not for the sake of all that all 
are loved, but it is for the sake of the Self 
that all are loved. 

331. This Self is to be realised by 
hearing of It, by reflecting on It, and by 
meditating on It. This Self being realised 
by hearing, reflection and meditation, the 
true nature of all things is known. 

332. He who dwells in the earth and is 
within the earth, whom the earth does not 
know, whose body the earth is, and who 
controls the earth from within He is the 
Self, the controller within, the immortal. 

333. He who dwells in the sky and is 
within the sky, whom the sky does not 
know, whose body the sky is, and who 
controls the sky from within He is the 
Self, the controller within, the immortal. 

334. He who dwells in all beings and 
is within all beings, whom all beings do not 
know, whose body all beings are, who 
controls all beings from within He is the 
Self, the controller within, the immortal. 
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335. He who dwells in the breath and 
is within the breath, whom the breath does 
not know, whose body the breath is, and 
who controls the breath from within He is 
the Self, the controller within, the immortal. 

336. He who dwells in the mind and is 
within the mind, whom the mind does not 
know, whose body the mind is, and who 
controls the mind from within He is the 
Self, the controller within, the immortal. 

337. He is unseen but seeing, unheard 
but hearing, unperceived but perceiving, un- 
known but knowing. There is no other seer 
but He, there is no other hearer but He, 
there is no other knower but He, there is 
no other perceiver but He. That is the Self, 
the controller within, the immortal. 

338. That imperishable Being is neither 
coarse nor fine, neither short nor long, 
neither red like fire nor fluid like water. 
It is without shadow, without darkness, 
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without air, without ether, without attach- 
ment, without taste, without smell, without 
eyes, without ears, without speech, without 
mind, without luminosity, without vital 
energy, without mouth, without measure, 
without interior, without exterior. 

339. Didst thou ask for that instruction 
by which the unheard becomes heard, the 
unperceived becomes perceived, and the un- 
known becomes known ? 

340. That Infinite is bliss. There is no 
bliss in what is finite. The Infinite alone 
is bliss. 

341. Where one sees nothing else, hears 
npthing else, understands nothing else that 
is the Infinite. Where, however, one sees 
something else, hears something else, under- 
stands something else that is the finite. 
That which is Infinite is immortal, that 
wtiich is finite is mortal. 
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342. He is the Self free from all sins^ 
free from old age, free from death and 
misery, free from hunger and thirst. His 
desire and His will are always effective and 
blemishless. 



343. Handless He seizes and feetless He 
hastens, eyeless He sees and earless He 
hears. He knows all that is to be known, 
but there is none that knows Him. Men 
call Him the great primeval Being. 

344. In the world there is none who is 
His master or ruler. He is the Absolute, 
He is the cause of all the ruler even of the 
cosmic powers lying at the back of the 
senses. There is no one who is his pro- 
genitor or controller. 

345. He is neither feminine, nor mascu- 
line, nor neuter. He appears to be identified 
with the body he takes. 
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346. Though I (the Divine Being) am 
unborn and of changeless nature and the 
lord of everything, yet utilising Nature, 
which is under My control, I embody Myself 
through My divine power. 

347. Whenever there is decline of right- 
eousness and rise of unrighteousness, then I 
body forth Myself for the protection of the 
goodness of the good, for the destruction 
of the wickedness of the wicked. For the 
establishment of righteousness, I come into 
being in every age. 

348. Actions do not taint Me, nor have I 
any thirst for the result of action. He who 
knows Me thus is not fettered by actions. 

349. Neither the sense of agency nor 
actions does the Lord create for man. Nor 
does He bring about the union of actions 
with their fruits. It is Nature that does 
it all. 
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350. The Omnipresent is not responsible 
either for the merit or for the demerit of 
men. Knowledge is enveloped in ignorance, 
therefore do beings get deluded. 

351. I am the source and the dissolution 
of the whole universe. There is naught 
higher than Myself. In Me all this is strung 
as a row of jewels on a thread. 

352. The ignorant regard Me as the un- 
manifested come into manifestation. They 
do not know My supreme state which is 
immutable and transcendent. 

353. Verily, through the illusion born of 
ignorance I am not manifest to all. This 
deluded world knows Me not, the unborn 
and immutable, 

354. I know all the beings of the past, 
present and future, but none knows Me. 

355. At the end of a cycle of creation, 
all beings go back to Nature that is depen- 
dent on Me; at the beginning of another 
cycle, I send them forth again. 
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356. Animating Nature that is under my 
control, I project again and again the 
whole multitude of beings, helpless under 
its sway. 

357. As sun I give heat ; I withhold and 
send forth rain ; I am immortality and also 
death ; being and non-being am I. 

358. I am the Self existent in the hearts 
of all beings. I am the beginning, the middle 
and also the end of all beings. 

359. Whatsoever is the seed of all beings, 
that also am I. There is nothing, whether 
moving or unmoving, that can exist with- 
out Me. 

360. Whatever there is great, prosperous 
or powerful, know that to be a product of 
a part of My splendour. 

361. Know thou this fact, that I exist 
supporting this whole universe by a portion 
of Myself. 

362. I am the abode of the Infinite, 
the Immortal and the Immutable, of ever- 
lasting righteousness and of absolute bliss. 
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Mandukyopanishad, 1, 7. 
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Kaivalyopanishad, 17. 
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The Absolute (Turiya), they say, is not 
inwardly cognitive, nor outwardly cognitive,, 
nor cognitive both-wise. Neither is it an 
indefinite mass of cognition, nor collective 
cognition, nor non-cognition. It is unseen, 
unrelated, inconceivable, uninferable, un- 
imaginable, indescribable. It is the essence 
of the self -cognition common to all states of 
consciousness. All phenomena cease in It. 
It is peace, It is bliss, It is non-duality. 

I am the divine Being ; I am none but He. 
I am the all-pervading Self free from grief. 
I am existence- knowledge-bliss Absolute, 
eternally free by nature. 

That which manifests the phenomena, in- 
cluding the states of waking, dream the deep- 
sleep realising that Infinite (Brahman)v to- 
be one's own real Self, one is liberated from 
all bonds. 

18 
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363. I am below, I am above, I am 
behind, I am before, I am to the right, I am 
to the left, I verily am everything. 

364. Taking hold of knowledge, one 
should bring out the supreme Self, just as 
fire is produced by friction. I am that indi- 
visible, immutable, tranquil Self. 

365. In whom reside all beings, and who 
resides in all beings as their supporter that 
all-pervading Deity I am, that all-pervading 
Deity I am. 

366. As different from all that constitute 
the subject, object and their union in the 
three states of waking, dream and deep sleep, 
I am the witness, the pure intelligence, the 
eternal good. 

367. In me, the Infinite, is everything 
born ; in me, the Infinite, does everything 
rest ; and to me, the Infinite, does everything 
return after destruction. I am that eternal, 
all-pervading Being, the one without a second. 
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368. I am smaller than the smallest, I 
am also greater than the greatest. I am 
manifest as this wonderful universe. I am 
the ancient one, the infinite being and the 
lord of all. I am the effulgent one and 
the all-good* 

369. I am without arms and legs, I am 
of inconceivable power. I see without eyes, 
and hear without ears. I know all and am 
different from all. I am always the absolute 
intelligence. 

370. I alone am taught in the various 
scriptures. I am the knower of the scrip- 
tures. I am the revealer of the highest 
spiritual knowledge. For me there is neither 
merit nor demerit. I suffer no destruction. 
I have no birth, nor any false identity with 
the body or with the organs of sense. 

371. I am the One without a second, the 
Infinite beyond all relativity, beyond space 
and time. 
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372. I am the indwelling Self, transcen- 
dental and undefinable. I am the bliss and 
consciousness Absolute, beyond all change- 

373. I am beyond thought and speech, 
untouched by the effects of ignorance. I 
am of the form of self-existence, bliss and 
consciousness Absolute. 

374. I am of the nature of effulgence 
supreme. I am the light of lights. I am 
the Eternal free from all blemish, and the 
Being without any modification and taint. 

375. I am untouched by impurity, beyond 
all thoughts and relations of subject and 
object, beyond all description and beyond 
all movement. I am absolutely pure, beyond 
all change, beyond all phenomenal existence; 
beyond all desire. 

376. I am without senses and I am the 
lord of all, independent and infinite. I am 
the supreme Being, the Self eternal and 
supreme. 



280 THE DIVINE LIFE 



Maitreyi-upanishad, III. 



MONISTIC MEDITATIONS 281 

377. I am unaffected by honour and dis- 
honour, untouched by phenomenal existence, 
ever beneficent. I am that Absolute beyond 
all dualism and non-dualism, and beyond 
all dual throngs. I am the supreme intelli- 
gence inexpressible in words. 

378. I am the one undivided bliss the 
transcendental light without a reflection 
beyond existence and non-existence, beyond 
void and non-void, beyond the beautiful 
and the ugly, beyond all modifications of 
thought. 

379. I am the Absolute beyond all 
bondage and freedom. I am the supreme 
Self ever pure. 

380. I am of the nature of the supreme 
Self. I am the supreme bliss. I am the 
embodiment of pure knowledge. I am the 
supreme Being. 

381. I am purely of the nature of infi- 
nite peace and infinite consciousness. I am 
purely of the nature of the eternal existence 
and eternal being. 
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382. I am purely of the nature of truth. 
I attain my true Self by giving up the 
false ego. 

383. I am the absolute existence, the 
eternal, ever-pure intelligence and bliss 
infinite. 

384. I am the one existence, intelligence 
and bliss absolute. I am the eternally en- 
lightened and pure. 

385. I am the Self, formless and all-per- 
vading by nature. I am, verily, pure and 
holy by nature. 

386. I am verily the divine Being, omni- 
present, indivisible like the sky. 

387. I am the principle beyond all 
change, the Infinite purely of the form of 
the highest knowledge. I know no pleasure 
nor pain. How can any such thing exist 
in me ? 

388. I am never born, nor do I die. I 
have no fruits of action, good or bad. I am 
the eternally pure and absolute Self. How 
can there be any bondage or freedom for me ? 
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389. I am free from attachment and 
other taints, untouched by pain, unassociated 
with the body and all other limiting ad- 
juncts. I am the Self, infinite like the sky. 

390. Where is past, where is future, 
where is present, where is space, where is 
even eternity for Me who abide in the 
glory of the Self, my true being ? 

391. Where is self or not-self, where is 
good or evil, where is anxiety or non- 
anxiety for me who abide in the glory of 
the Self, my true being ? 

392. Where is dream, where is deep 
sleep, where is wakefulness, where is the 
transcendental state, where is even fear for 
me who abide in the glory of the Self, my 
true being ? 

393. Where is distance or proximity, 
exterior or interior, grossness or subtle- 
ness for me who abide in the glory of the 
Self, my true being ? 
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394. Where is death or life, where are 
the worlds and earthly relations, where is 
diffusion or concentration for me who 
abide in the glory of the Self, my true deing ? 

395. Enough of this talk of the threefold 
ends of life (righteousness, wealth and 
desire), of spiritual practice, of wisdom 
with regard to me who am reposing in the 
Self! 

396. Where are the elements ? where 
the body ? where the sense-organs, the 
mind, the void and despair ? in that my 
real nature, the limitless Self. 

397. Where is distraction or concen- 
tration, dulness or delusion, joy or sorrow 
to me who am beyond all change ? 

398. Where is instruction or scriptural 
injunction, where is disciple or preceptor, 
where is any object to strive after to me 
who am absolute good, free from limitation ? 
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399. I meditate within my heart on the 
self-effulgent Being, the existence-knowledge- 
bliss Absolute, the goal of the highest spiri- 
tual striving, the transcendent and the 
eternal who is beyond the states of waking, 
dream and deep sleep. I am, verily, that 
indivisible Self, not a combination of elements. 

400. I am neither the body nor the 
senses, neither the mind nor the ego, neither 
the vital forces nor the intellect. I am 
beyond all ideas of sex, son, land and 
wealth. I am the witness the eternal, 
blissful indwelling Self. I am that infinite 
Being Himself. 

401. A rope, through ignorance, appears 
to be a snake ; even so, through the ignor- 
ance of the Self, there arises the individual- 
ised condition of the Self. When told by 
a person in whom one has faith, the illusion 
disappears, and one sees the rope ; even 
so, through the words of the preceptor, 
I realise that I am not the individualised 
soul but the infinite Being Himself. 
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402. In the Self that is truth, know- 
ledge and bliss Absolute, this world shines 
falsely owing to ignorance. It is not true 
even as dreams under the delusive influence 
of sleep. The pure, infinite, blissful, eternal 
Being without a second am I. 



403. There exists nothing but the Self, 
my true nature. The outer world is in 
reality a product of ignorance and shines in 
me who am the One without a second, even 
as images shine in a mirror. Therefore I, 
verily, am the infinite Being Himself. 



404. I am neither born, nor do I grow, 
nor die. All the qualities born of Nature 
pertain to the body. The sense of agent- 
ship and the like are of the ego only, not 
of the Self which is pure intelligence. I am 
the infinite Being Himself. 
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405. I, the Self, am not born : how can 
there be birth or death for Me ? I am not 
the vital energy : how can there be hunger 
and thirst for me ? I am not the mind : so 
how can there" be misery and delusion for 
me ? I am not the doer : so how can there 
be bondage and freedom for me ? 

406. I am neither mind nor intellect, 
neither memory nor ego. I am not the 
senses of hearing or taste, smell or sight. 
I am neither ether, nor earth, nor fire, 
nor air. I am knowledge and bliss absolute. 
I am the Self all-pervading, I am the Self 
all-pervading. 

407. I am not that which is called 
vital energy, nor the different components 
of the body. I am not the different limiting 
adjuncts that like sheaths cover the soul, 
nor am I the organs of action. I am the 
all-pervading Self, I am the all-perva- 
ding Self. 
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408. I have neither aversion nor cling- 
ing, neither greed nor delusion. I have 
neither envy nor pride, neither slavish duty 
nor worldly purpose, neither desire nor 
freedom to be attained. I am absolute 
knowledge and bliss. I am the all-pervading 
Self, I am the all-pervading Self. 

409. I am beyond virtue and vice, plea- 
sure and pain, beyond sacred words and 
pilgrimage, scripture and worship. I am 
neither the act of enjoyment, nor the 
enjoyable, nor the enjoyer. I am absolute 
knowledge and bliss. I am the all-pervading 
Self, I am the all-pervading Self. 

410. I have no death or fear, no distinc- 
tion of rank or class. I have no father or 
mother, no friend or relation, no master or 
disciple. I am absolute knowledge and bliss. 
I am the all-pervading Self, I am the all- 
pervading Self. 
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411. I am the Self, changeless and form- 
less, all-pervading and omnipresent. I am 
beyond the touch of sense-attachment. I am 
beyond all bondage and relative knowledge. 
I am the all-pervading Self, I am the all- 
pervading Self. 

412. I am neither earth nor water, 
neither fire nor air, neither ether nor the 
organs of sense, nor even the combination 
of all these. For they are all transient. 
I am the ultimate Truth, whose existence 
is proved by deep sleep I am the all-per- 
vading Self, the One without a second. 

413. I am beyond caste and the rules 
of caste, society and custom. I am the self- 
existent Reality, beyond concentration, medi- 
tation and other practices of Yoga. All 
illusion of * I ' and * mine ' is rooted in 
the not-self, and is dispelled by knowledge 
of the Self. I am the ultimate Truth, the 
all-pervading Self, the One without a second. 



298 THE DIVINE LIFE 



f 
5T 



U 



MONISTIC MEDITATIONS 299 

414. For me there is neither mother 
nor father, neither the gods nor the worlds, 
neither scriptures nor sacrifices nor holy 
places. For I am the Self who remains 
in the utter void that negates everything else 
in deep sleep. I am the ultimate Truth, 
the all-pervading Self, the One without a 
second. 

415. Doctrines and creeds, rituals and 
dogmas, I do not need any more. Through 
the direct knowledge of the highest kind 
I have attained identity with the Self that 
is of unsullied nature. I am the ultimate 
Truth, the all-pervading Self, the One with- 
out a second. 

416. There is neither above nor below, 
neither inside nor outside, neither middle 
nor across, neither before nor behind. I am 
indivisible by nature and all-pervading like 
space. I am the ultimate Truth, the all- 
pervading Self, the One without a second. 
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417. I am neither white nor black, 
neither red nor yellow, neither bent nor 
stout, neither short nor lean. I am form- 
less, of the nature of self-resplendent consci- 
ousness. I am the ultimate Truth, the 
all-pervading Self, the One without a second. 

418. To Me, the Self, there is neither 
teacher nor scriptures, neither pupil nor 
teaching, neither object nor subject. To 
Me, the Self, this whole empirical universe 
does not exist. I am the absolute Consci- 
ousness, the Reality that does not admit 
of differentiation. I am the ultimate Truth, 
the all-pervading Self, the One without a 
second. 

419. To Me, the Self, there is neither 
waking, nor dream, nor deep sleep. I am 
not conditioned by these three states ; for 
these are of the nature of nescience, and 
I am the transcendental existence, beyond 
these three. I am the ultimate Truth, the 
all-pervading Self, the One without a second. 
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420. All this universe, being other than 
the Self, is unreal ; the Self alone is all- 
pervading. It constitutes the Reality, and 
is self-existent and independent of every- 
thing. I am the ultimate Truth, the all-per- 
vading Self, the One without a second. 



421. It cannot even be said that It is 
one. For how can there be a second other 
than That ? There is neither absoluteness 
nor non-absoluteness, neither non-entity, 
nor entity; for the Reality is absolutely 
non-dual. How then can I describe That, 
which is the goal of the highest knowledge ? 



422. That which is realised by the mind 
purified by penance, worship, charity and 
other means, after renouncing everything up 
to the position of a monarch as worthless 
that eternal, infinite, supreme Being I am. 
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423. That absolute Truth which is real- 
ised by the wise through the worship of 
the kind preceptor who is tranquil and 
possessed of the highest spiritual experience, 
and through the discrimination of one's real 
nature and through deep meditation that 
eternal, infinite, supreme Being I am. 

424. That which is of the nature of 
absolute bliss and consciousness ; which is 
beyond the phenomenal universe and free 
from all limitations ; which is attained only 
by meditating, ' I am the absolute Being, 
the highest state of existence' that eternal, 
infinite, supreme Being I am. 

425. That Absolute, through ignorance 
of which there appears the diversified uni- 
verse, and at the appearance of whose know- 
ledge it is destroyed in no time, which is 
pure, free, beyond speech and thought that 
eternal, infinite, supreme Being I am. 
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426. That which is one without a second, 
which is realised in the superconscious state 
transcending the states of waking, dream 
and deep sleep, and which is revealed in 
its infinite nature to those who attain that 
state by denying the world and all pheno- 
mena, saying, " Not this, not this " that 
eternal, infinite, supreme Self I am. 

427. That through a particle of whose 
bliss the whole world becomes blissful, that 
which existing everything else exists, that 
through the vision of which everything else 
is seen that eternal, infinite, supreme Being 
I am. 

428. That which is infinite, all-pervading, 
the cause of all, beyond all desires, benefi- 
cent, without attachment, realisable through 
Its symbol * Om ', formless, most effulgent 
and deathless that eternal, infinite, supreme 
Being I am. 
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429. The ocean of bliss, merged in 
which one no longer sees this phenomenal 
world the creation of ignorance and which 
is unique and wonderful that eternal, infi- 
nite, supreme Being I am. 



430. I am verily the supreme light, the 
blissful Self, which is neither masculine 
nor feminine nor neuter. I am neither a 
child nor a youth, neither an old man nor 
one of high caste, neither a student nor a 
householder, neither an anchorite nor a 
monk. I am the all-pervading Self, the 
one cause of the origin and dissolution of 
the world. 
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He who knows the Self as such becomes 
self-controlled, calm, withdrawn into him- 
self, enduring and concentrated, and sees 
the Self in his own body ; he sees all as 
the Self. Evil does not overtake him, 
but he transcends all evil. Evil does not 
trouble him, but he consumes all evil. He 
becomes sinless, taintless free from doubts 
and a knower of Brahman (the Infinite). 

Brihadaranyakopanishad IV, iv, 23. 

1 See also Chapters VII, VIII, IX and X. 
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431. The wise one, who perceives all 
things as existent in the Self and the Self 
as existent in all things, hates none. 



432. When to the seer all things appear 
as nothing but the Self, then what delusion, 
what sorrow can come to that sage who 
beholds the Oneness ? 



433. The wise man relinquishes both 
pain and pleasure, having realised, by 
means of meditation on the inner Self, the 
ancient effulgent one, hard to be seen, 
subtle, immanent, seated in the heart, and 
residing within the body. 



434. The wise one does not grieve, 
having known the bodiless, all-pervading, 
supreme Self that dwells in the impermanent 
body. 
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435. The infinite Being is, verily, the 
All work, austerity, the highest, the im- 
mortal and the supreme Self. He who 
knows It as seated in the cavity of the heart 
certainly cuts asunder the knot of ignor- 
ance even while living. 

436. The knots of the heart break 
asunder, all doubts disappear, and the im- 
pressions of accumulated deeds vanish, when 
a person realises Him who is manifest as 
everything, whether high or low. 

437. When the seer realises that efful- 
gent supreme Being the creator, the lord 
and source of cosmic existence then that 
wise one, having shaken off all sin and 
merit, attains to the supreme, stainless Unity. 

438. He is the principle of life that per- 
vades all beings. Knowing Him, the wise 
one does not become a vain babbler; he 
revels in the Self, remains satisfied with 
the Self, becomes endowed with all the 
virtues of spiritual life. Verily, he is the 
foremost of all the knowers of the Infinite. 
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439. The man of self-realisation knows- 
that supreme, effulgent, all- pervading Being,, 
the basis of all, resting in whom the whole 
universe shines brightly. Worshipping Him, 
the wise free themselves from all desires 
and transcend this birth and death. 



440. The knower of the infinite Self 
attains the highest. That is what is said 
in the following hymn : Brahman the all- 
pervading Principle is reality, absolute 
knowledge and infinitude. He who knows 
that infinite Existence, hidden in the hearts 
of all beings, realises all his desires. 



441. He who is without desires, who is 
free from desires, the objects of whose 
desires have been attained, and to whom 
all objects of desire are but Self he is free 
from birth and death, and having realised 
the infinite Self, becomes merged in It. 
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442. The wise man is not depressed 
by adversity, just like the golden lotus that 
fades not at the approach of night. He 
does not set his heart on anything beyond 
his immediate concern, and his delight lies 
in the path of the virtuous. As alum 
clarifies water, so the nature of one who 
is enlightened becomes purified. Free from 
doubts, wickedness, inquisitiveness and de- 
lusion, his mind is perfectly integrated, 
and he shines like the full moon. 

443. That calm man who is the same in 
pain and pleasure, whom these cannot 
disturb he alone is able to attain to 
immortality. 

444. The unreal never is. The Real 
never is not. Men possessed of the know- 
ledge of Truth fully know both these. 

445. To Him who has known the Self, 
all the scriptures are of so much use as a 
reservoir is when there is flood everywhere. 
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446. When a man completely casts 
away all the desires of the mind and is 
satisfied in the Self alone by the Self, then 
is he said to be of steady wisdom. 

447. He whose mind is not shaken by 
adversity, who does not hanker after pros- 
perity, who has become free from attach- 
ment, fear and wrath he, indeed, is a sage 
of steady wisdom. 

448. He who is everywhere unattached, 
not pleased at good, nor vexed at evil his 
wisdom is fixed. 

449. When, like the tortoise withdraw- 
ing its limbs, he can completely withdraw 
the senses from their objects, then his 
wisdom becomes steady. 

450. Objects of desire fall away from 
the abstinent man, leaving behind the taste 
for them. But the taste also ceases when 
he realises the Supreme. 

451. The turbulent senses do violently 
carry away the mind of even the wise man 
striving after perfection. 
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452. The steadfast, having controlled 
them all, would sit focussing the mind on 
the Supreme. His wisdom is steady, whose 
senses are under control. 

453. The mind which follows in the wake 
of the wandering senses carries away man's 
discrimination, as the wind a boat on 
the waters. 

454. Therefore, his knowledge is steady, 
whose senses are completely restrained from 
their objects. 

455. As into the ocean, brimful and still, 
flow the waters, even so into the perfected 
man enter all desires; it is he, and not 
one who clings to desires, that attains peace. 

456. The man who lives devoid of long- 
ing, abandoning all desires, and who is 
without the sense of * I ' and * mine ', 
attains peace. 
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457. As the unwise act out of attach- 
ment to work, so should the wise act 
without attachment, desirous of guiding 
the world. 

458. When there is no attachment either 
to sense-objects or to actions, then, having 
renounced all thought of these, one is said 
to have attained the ideal of Yoga. 

459. To the self-controlled and serene, 
the supreme Self is the object of constant 
realisation, in cold and heat, in pleasure 
and pain, in honour and dishonour. 

460. Whose heart is filled with satis- 
faction by wisdom and realisation, who is 
firm and steady, whose senses are con- 
quered, and to whom a lump of earth, stone 
and gold are the same that Yogi is said 
to be steadfast. 

461. He attains excellence who looks 
with equal regard upon well-wishers, friends, 
foes, neutrals and arbiters, upon the hateful, 
the relatives, the righteous and the unright- 
eous alike. 
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462. I (the divine Being) am easily attain- 
able by that ever-steadfast Yogi who remem- 
bers Me constantly and with singleness of 
mind, and who does actions in the spirit 
of Yoga. 

463. Reaching the highest perfection, 
and having attained Me, the great-souled 
ones are no more subject to rebirth, the 
ephemeral home of pain. 

464. The great-souled ones, possessed 
of divine nature, and knowing Me the all- 
pervading Being to be immutable and the 
origin of creatures, worship Me with a 
single mind. 

465. Glorifying Me always, striving with 
firm resolve, bowing down to Me in devotion, 
and always steadfast, they worship Me. 

466. To persons who, meditating on 
Me (the Divine) as non-separate, worship 
Me in all beings, to those thus steadfast 
wholly and constantly, I carry what they 
lack and preserve what they already have. 



328 THE DIVINE LIFE 



5011 



u 



THE WAYS OF THE IDEAL MAN 329 

467. He who hates not the appearance 
of the light of intelligence (the effect of 
Sattva), of passionate activity (the effect of 
Rajas) and of delusion (the effect of Tamas) 
in his mind, nor longs for them when absent ; 

468. He who, sitting like one uncon- 
cerned, is not moved by the forces of Nature 
(Gunas), who, knowing that these forces 
operate, is Self-centred and swerves not ; 

469. He who is alike in pleasure and 
pain and is Self-abiding, who regards a clod 
of earth, a stone and gold alike, who is the 
same in pleasant and unpleasant circum- 
stances, who, being firm, regards alike both 
censure and praise ; 

470. He who is the same in honour and 
disgrace, tfie same to friend and foe, who 
has relinquished all undertakings (born of 
selfish desires and ambitions) he is said 
to have gone beyond the forces of Nature 
(Gunas). 
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471. He who serves Me, the Divine, 
with an unswerving devotion, crosses be- 
yond the forces of Nature and is fitted for 
becoming one with the Absolute. 

472. He who is free from delusion 
knows Me as the supreme Being. Knowing 
all, he worships Me as the All-Being. 

473. He whose intellect is not attached 
anywhere, who has subdued his heart, whose 
desires have fled he attains to supreme per- 
fection, consisting of freedom from action, 
by renunciation, 

474. Endowed with a pure intellect, sub- 
duing the body and the senses with forti- 
tude, relinquishing sound and such other 
sense-objects as much as possible, abandon- 
ing attraction and hatred ; 

475. Resorting to a sequestered spot,, 
eating but little, controlling the body, speech 
and mind, ever engaged in meditation and 
concentration, possessed of dispassion ; 
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476. Forsaking egotism, power, pride, 
lust, .wrath and property, freed from the 
notion of ' I ' and ' mine ', and tranquil he 
makes himself fit for becoming one with 
the Divine. 

477. Having become one with the Divine 
and tranquil-minded, he neither grieves nor 
desires. The same to all beings, he attains 
supreme devotion to Me. 

478. By devotion he knows Me in real- 
ity, what and who I am ; then having 
known Me in reality, he forthwith enters 
into Me. 



XIV 
THE ULTIMATE GOAL 



Free from pride and delusion, with the 
evil of attachment conquered, ever dwelling 
in the Self, with desires completely receded, 
liberated from the pairs of opposites known 
as pleasure and pain, the undeluded reach 
the eternal goal. 

That the sun illumines not, nor the moon, 
nor fire. That is My supreme abode, going 
whither they return not. 

Bhagavad Gita, XV, 5, 6 
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479. That one supreme Ruler, the Self of 
all beings, who makes His form manifold 
those wise ones who perceive Him as exist- 
ing in their own soul, to them belongs 
eternal happiness, and to none else. 

480. He, the eternal among non-eternals, 
the intelligence of the intelligent, who, 
though one, fulfils the desires of many 
those wise ones who perceive Him as exis- 
ting within their own soul, to them belongs 
eternal peace, and to none else. 

481. Having attained the Self, the sages 
gain satisfaction through knowledge. They 
become Self-realised, tranquil and free from 
all desires. Those Self-centred wise ones 
having realised the All-pervading in all, enter, 
into all. 

482. All these men of renunciation, who 
are well-established in the knowledge of the 
Self, whose soul is purified through the 
practice of renunciation, who attain the 
supreme immortality, gain final emancipation 
by being merged in the Absolute after death. 

22 
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483. As the flowing rivers, having relin- 
quished their names and forms, merge into 
the ocean, so the wise, being free from name 
and form, attain the supreme divine Being. 

484. The Self alone is below, the Self is 
above, the Self is behind, the Self is before, 
the Self is to the right, the Self is to the left, 
the Self is all that exists. One who sees 
thus, thinks thus, and understands thus loves 
the Self, revels in the Self, enjoys the 
presence of the Self, and rejoices in the Self. 
He attains perfect freedom. 

485. The Yogi who strives assiduously, 
being purified of taint and gradually gaining 
perfection through many births, reaches the 
highest goal. 

486. At all times, constantly remember 
Me, the Divine, and fight. With mind 
and intellect absorbed in Me, thou shalt 
doubtless attain Me. 
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487. Always dwelling on His thought, 
with a mind moving towards nothing else 
and rendered steadfast by habitual medita- 
tion one goes to Him, the supreme, resplen- 
dent Being. 

488. What the knowers of the scriptures 
speak of as the Imperishable ; what the self- 
controlled who are free from attachment 
enter ; to gain which goal they live the life 
of a religious student, taking up the vow of 
absolute chastity that I shall declare unto 
thee in brief. 

489. Controlling all senses ; confining 
the mind in the heart ; drawing into the 
head, the vital energy manifesting itself as 
breath ; occupied in the practice of concentra- 
tion ; uttering the one syllable ' OM ', the 
symbol of the all-pervading Self ; and medi- 
tating on Me, the divine Being, he who 
departs thus, attains the supreme goal on 
leaving the body. 
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490. I, the Divine, is easily attainable 
by the ever-steadfast Yogin who remembers 
Me constantly with a single mind. 

491. Having attained Me, the great-soul- 
ed ones reach the highest perfection, and 
are no more subject to rebirth the ephe- 
meral home of pain. 

492. What is called the Unmanifested 
and the Imperishable, has been described as 
the goal supreme. That is My highest state, 
having attained which there is no return. 

493. And that supreme Being, in whom 
all things dwell, by whom all this is pervaded, 
is attainable by whole-hearted devotion to 
Him alone. 

494. He who knows Me, the Supreme, 
to be birthless and beginningless, to be the 
great lord of the worlds he among mortals 
is undeluded, he is free from all sins. 

495. He sees, who sees the supreme 
Lord existing equally in all beings, deathless 
in the dying. 
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496. As he sees the Lord equally existent 
everywhere, he does not injure the Self by 
the self, and so goes to the highest goal. 

497. And he truly sees, who sees that 
Nature alone does all actions, and that the 
Self is actionless. 

498. When he sees the separate existence 
of all beings inherent in the One and their 
expansion from that One alone, he then 
becomes Brahman the infinite and the 
absolute. 

499. Verily, he becomes Brahman, who 
knows Brahman. He crosses all sins and 
transcends all grief. Being free from all 
knots of the heart, he attains immortality. 

Salutations to the great Seers of Truth ! 
Salutations to the great Seers of Truth ! 

Om. The Absolute alone is the Reality. 



That which is Brahman the all-pervad- 
ing Self in all is infinite. And This which 
appears as the universe, but is all-pervading 
in Its real nature, is infinite. This differen- 
tiated Brahman emanates from the un- 
differentiated Brahman, but does not give 
up Its real nature. Rising above all limiting 
adjuncts, that which appears as the condi- 
tioned ever remains the unconditioned 
infinite Brahman. 

OM PEACE ! PEACE ! PEACE ! 
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GENERAL INDEX 

(The numbers given here refer to the 
groups of verses and not to pages) 

ABANDONMENT : equivalent ' Tyaga ' ; division 
of, according to Gunas, 113 et seq. 

Action : and the Divine, 348 et seq., 486 ; the 
Divine manifest in, 235 ; division according 
to Gunas, 119 et seq.\ and knowledge, 155, 
156, 265, 268, 270, 271; and Nature, 497; 
offering all, to God, 160; the path of, 221 et 
seq. ; of the wise and unwise man compared, 
457. See also ' Work '. 

Agent : division according to Gunas, 122 etseq. ; 
freedom of the, 349, 350. 

Attachment : work without, 224 ; formation and 
consequences of, 189 et seq. ; work without, 
221 et seq. 

Austerity : equivalent ' Tapas ' ; of body, speech 
and mind, 102 et seq. ; according to Gunas, 
105 et seq. ; should not be relinquished and 
why, 111, 112. 
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BEING : two categories of, 55 ; the highest, 56. 

Birds : of beautiful plumage, 41. 

Boat : and the power of the senses, 453. 

Body : attaining of, by the Self, 4, 5, 8, 32, 34 ; 
the Divine is known within the, 15, 26 ; 
Nature is the cause of, 24. 

Brahman : equivalent the * Infinite ' ; as bliss, 
340 ; definition of, 326 ; distinguished from all 
manifestations, 311 et seq. ; merging in, 482 ; 
nature of, 18 et seq. ; negative descriptions of, 
338 et seq.\ the state of becoming, 498, 499. 
See also the ' Divine ' and ' Self '. 

Brahmin : qualities of a, 134. 

Buddhi : equivalents ' Intellect ', * Higher mind* ; 
compared to charioteer, 174 ; and concentra- 
tion, 294 ; division according to Gunas, 125 et 
seq. ; place of, among the faculties of man, 198. 

CHARIOT : the analogy of, 174. 

Concentration : as a means of attaining the Self, 
153 ; the practice of, 293. 

Conduct : universal principles of, 205 et seq. 

Creation : cycles of, 355 ; springs from and re- 
turns to the Divine, 37, 38, 326, 351. 

DEATH : falling into the widespread snare of, 
182 ; preparation for, 489. 
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Delusion : cause of, 350. 

Demoniac heritage : persons possessed of, 66, 78. 

Demons : the way of the, 58. 

Desire : covers knowledge, 194, 195 ; as the 
enemy of man 193, 197 ; taste for objects of 
450 ; of the perfect man, 455 ; and realisation, 
139,446; the seat of, 196. 

Destiny : contrasted with self-effort, 216 et seq. 

Devotee : attains knowledge also, 167 ; never 
perishes, 162 ; the state of a, 166. 

Devotion : as the best way to realisation, 462, 
493 ; bestows knowledge, 167, 168, 478 ; and 
crossing the forces of Nature, 471 ; helps one 
to overcome sin, 161, 162 ; the life of, 474, 
et seq. ; to the One, 282, 466 ; path of, 159, 
et seq., 247 et seq. 

Divine (The) : in action, 235 ; beholding, 63 ; 
bestows knowledge on devotees, 167, 168 ; 
the conditions and means of attaining to, 94, 
139, 140, et seq. ; difficulty of attaining, 57 ; 
ethics and attainment of, 172 et seq. ; four 
kinds of worshippers of, 59 ; compared to air, 
317, to a bird, 41, to ether, 49, to fire, 38, 316, 
to oil and butter and water, 152, 153, to a 
spider, 37, to sun, 318; devotion to, 247 et 
seq. ; helps the true devotee, 466 ; identified 
with the Self, 15, 43, 358, 363 et seq. 
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immanence of, 15, 35, 46, 47, 48, 54, 56, 302 et 
seq., 327 et seq., 337, 351, 358, 438, 479 et 
seq. ; incarnation of, 346, 347 ; is all that is 
perceived, 149, 435 ; is father, mother and 
friend, 50, 51, 301 ; is the goal of all scriptures, 
54 ; is the knower within bodies, 15, 310 et seq., 
337 ; is the light of the sun, 53, 323 ; is the 
purifier, 50 ; manifests as the universe and yet 
transcends it, 35 et seq., 302 et seq. ; mysteri- 
ous power of, 48 ; as the light of all, 323 ; the 
man dear to, 256 et seq. ; and men of demoniac 
nature, 78 ; how men of divine nature wor- 
ship, 61, 62 ; negative descriptions of, 338 
et seq., 345 ; offering everything to, 237 ; 
realisation of, through Buddhi, 137; same to 
all, 52 ; seeking refuge in, 171 ; as the supreme 
Spirit, 56 ; supremacy of, over everything, 36, 
44 et seq., 50, 51, 343, 344. 351 et seq. '. 
surrendering all actions to, 160, 228. 235 et 
seq. ; untainted, 41, 48, 49, 348 et seq. ; wor- 
shipping, with duty, 242 ; worship of, 164 et 
seq. See also * Brahman ' and * Self.* 

Divine heritage : qualities relating to, 64, 65. 

Divine nature : men possessed of, 61. 

Duty : and perfection, 241 et seq. 

EGOTISM : the delusion of, 226. 



GENERAL INDEX 365 

Enjoyments : the nature of, 278. 

Equality : and knowledge of Self, 274, et seq., 

443, 460, 461 ; of the perfect man, 467 et seq.> 

495, 496. 

Ether : compared to the Spirit, 29, 49. 
Ethics : and wise man, 442, 450, 455. See also 

' Equality ' and ' Perfection '. 

FATHER : respect for, 184. 

Firmness : equivalent ' Dhriti ' ; according to 

Gunas, 128. 

Foe : when the self becomes the, 158. 
Food : and character, 96, 97, 98. 
Fortitude : equivalent ' Titiksha f ; 188. 

GIFTS : should not be relinquished and why, 
111, 112 ; threefold division of, according to,. 
108 et seq. 

Good (The) : contrasted with the pleasant, 172, 
173. 

Guest : respect for, 185. 

Gunas : equivalents * Relative existence ', 
' Forces of Nature ' ; and attainment of im- 
mortality, 95 ; and devotion, 471 ; division 
of, into Sattva, Rajas and Tamas, 83 et seq. ; 
division of habits and conduct according 
to, 96 et seq. \ going beyond the, 467 et 
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seq.: are manifestations of Maya, 82 ; and 
Nature, 23. 

HAPPINESS : division of, according to Gunas, 

131 et seq. 
Heart: as the seat of the Divine, 2, 22, 54, 144, 

254 ; and spiritual realisation, 140. 
Hell : triple gate to, 79. 

IGNORANCE : destruction of, 266, 272 ; and sin 

and merit, 350. 
Immortality: how attained, 17, 95, 138, 139, 

140, 143, 443 ; and turning the eyes inward, 

181. 
Intellect : see ' Buddhi '. 

KSHATRIYA : qualities of a, 135. 

Knowledge : covered by desire, 194, 195 ; and 
delusion, 350 ; and devotion, 167, 168, 478 ; 
division according to Gunas, 116 et seq. ; and 
equality of outlook, 274 et seq., 443, 460, 
461 ; not distinct from performance of ac- 

. tion, 155, 156 ; purifying power of, 262 et 
seq., 273 ; qualities relating to, 200 et seq. ; 
as sacrifice, 261 ; steadiness of, and re- 
straining of senses, 454 ; compared to a 
sword, 266. 
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LONGING : is the chief condition of realisation, 
146. 

MATTER : equivalent 'Kshetra' ; analysis of, 16. 
Maya : how to overcome, 82. 
Mind : cannot reach the infinite Principle, 148 ; 
compared to a churning rod, 153. 

NATURE : equivalent ' Prakriti ' ; is the cause 
of all actions, 497 ; nature and function 
of, 23 et seq. 9 31 ; perfect man is free from, 

468. 

OM : compared to a bow 142 ; is the symbol of 
Brahman, 144 ; uttering, 489. 

PEACE : 287, 455, 456. 

Perfection : compared to ocean, 455 ; and 
Gunas, 94, 467 ; a man of, 256 et seq., 267 
et seq.i 431 et seq. ; only one in a thousand 
strives for and attains, 57 and ordinance of 
scriptures, 81 ; through Yoga, 290 et seq* 
See also ' Realisation '. 

RAJAS : equivalent ' Passion ' ; the nature and 

function of, 83 et seq. 
Real : and unreal, 444. 
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Realisation : Buddhi as the instrument of, 
137 ; devotion as a means of, 164 et seq. ; 
ethical culture and, 172 et seq. ; and the 
heart, 140 ; place of mind and intelligence in, 
180, and purity of mind, 325 ; of the Self 
means to, 2, 141 et seq., 292, 144 et seq., 
331 ; the state of, 452, 455, 459, 460, 479 
et seq. \ and taste for objects of desire, 450. 

Relinquishment : of the fruits of action, 
239 ; of the path of formal virtue and vice, 
171 ; of worship, gift and austerity 111. 

SATTVA : equivalent 4 Harmony ', ' Purity ' ; na- 
ture and function of, 83 et seq. 

Scripture : knowers of the, 488 ; relative value 
of, 445. 

Self: way to attainment of, 143, 145, et seq. ; 
is actionless, 28, 497 ; is all-pervading, 10, 319, 
320, 324, 332, et seq., 337, 484 ; beyond birth 
and death, 1, 6, 7, 23 ; illumines the body, 30 ; 
is within body, 3, 5, 321, 322 ; is changeless, 
1, 7, 10, 11 ; compared to an arrow, 141, to 
a bird, 42, to the master sitting in a chariot, 
174 et seq.\ conquest of the lower, by the 
higher, 158 ; definition of, 310 ; distinct from 
body 4, 5, 8 ; how it is embodied, 31,32; 
ethics and attainment of, 172 et seq., 442, 
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450, 455 ; is identical with the Divine, 15, 43, 
358, 363 et seq. ; is indestructible, 7, 9, 10 ; 
is the indweller of all, 13, 316 et seq., 327 et 
seq. ; knowledge of the, 272 et seq. \ is 
marvellous, 12 ; multiplicity of, mere appear- 
ance, 316, 317; is part of the Divine, 31, 
32, 37, 38, 308 ; is cause of the experiences of 
pleasure and pain, 24, 33 ; nothing produced 
from, 1 ; and love of husband, son, wife, etc., 
327 et seq. ; is realised through Buddhi, 
137; is sexless, 345; is the seer in all, 
310, 337; beyond space, 3; state of being 
centred in the, 269 ; and states of con- 
sciousness, 366, 392 ; has no size, 2 ; free 
from the taint of relative existence, 28, 
29, 318, 342; is unthinkable, 11; is the 
witness, 26, 366. See also the * Divine ' and 
' Brahman '. 

Self -effort : and ethical life, 187 et seq. '. the 
need of, 216 et seq. 

Self -surrender : doctrine of, 170, 171, 228, 246, 
254, 255. 

Senses : control of, and tranquillity, 191 ; com- 
pared to horses, 175 et seq. ; and knowledge, 
454 ; God has made, out-going, 181 ; turbul- 
ence and violent power of, 451, 453 ; subduing 
the, 186. 
24 
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Sin : conquest of, 161, 162, 221, 499 ; of omis- 
sion and spiritual path, 222. 

Soul : and the body, 4, 8 ; compared to a bird, 
41 ; identical with the Divine, 15, 43, 358, 363 
et seq.\ part of the Divine, 31, 32, 37, 38, 308. 

Spirit : equivalent Purusha ' I nature and 
function of, 23 et seq.\ supreme, 56. 

Spiritual path : and moderation, 288 ; contrasted 
with the path of rituals, 222 ; the stages of, 
250 et seq. 

Sudras : qualities of, 1 36. 

Sun : compared to the Spirit, 30. 

TAMAS : equivalent, Inertia ', ' Dullness ' ; 

nature and function of, 83 et seq. 
That : thou art, 43. 

Transmigration : of the soul, 4, 5, 8, 32, 34. 
Truth : as a means to attain the Self, 145 ; 

speaking unpleasant, 207 : swerve not from, 

183. 

UNIVERSE : as a manifestation of the Divine, 

302, et seq., 324. 
Upanishads : the mighty weapon prescribed by 

the, 141. 

VAISYAS: 136. 



